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DISCOURSE V. 


Sources of Evil 


SECTION (1) 
What shortens Life ? 


VERSE (1) 


‘THe SAGES, HAVING HEARD THE DUTIES OP THR ACCOMPLISHED 
STUDENT AS JUST DESCRIBED, SAID THIS TO THE HIGH-SOULED 
Bugev, WHO SPRANG FROM rms.—(1) 


Bhisya 


Having heard the duties of the Student and the Householder 
as expounded in the foregoing three Discourses, the great Sages, 
Marichi and others, ‘said t»'—asked the following question of— 
Bhrgu, their teacher. 

“In the text we find the expression oj the Accomplished 
Student—‘sndtakasya’ ; why then do you bring in the Student t" 

Ouranswerto this is that the present verse is meant to 
be descriptive of what has gone before ; and as a matter of fact, the 
duties of the Student also bave been described. 


* High-souled' and ‘who sprang from the fire’ are the epithets 
of Bhrgu ;—‘He whose origination was from the fire.” 


“But in discourse I, verse 34, Bhrgu has been spoken of as 
the son of Manu”. 


‘Youn 
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True; but what was stated there was an imaginary commen- 
dation, while what is said here is in accordance with the 
account found in the Vedas of Bhrgu having been born out of 
fire. The nome ‘Birgu’ has been thus explained—What 
rose out first out of the fallen semen was the Sun, and what rose 
as the second was Bhrgu Or, what is asserted here moy be 
only figurative; the origin of Bhygu being described as ‘Fire’, 
on the basis of similarity, as regards effulgence, 

In ány case, it is not necessary to lay stress upon either of the 
two explanations as being the more reasonable of the two; because 
this is not what forms the main subject-matter of the treatise, 

"The whole of the text, describing the question and the 
answer, is meant to indicate the importance of the subject of the 
evils attaching to food ; the meaning being that the evils attaching 
to the food itself are more serious than those attaching to the 
nature of its gift and acceptance ; and this on the ground that the 
defects attaching to the thing itself are more intimate, and hence 
more serious, than those arising from contact. 

“In connection with the defects of contact, the Expintory Rite 
that is laid down is a three days’ fast ; while that in connection 
with the thing itself, is a single day’s fast (5. 20). How then 
can this latter be said to be more serious ?" 

Our answer is as follows:—The greater seriousness here spo- 
ken of refers to garlic and such things, in connection with 
which it {is stated that—'by eating these intentionally the man 
becomes an outcast’ (5.19); so that the expiation necessary 
would be thut which has been prescribed for outcasts (which 


is very serious),—(1) 


VERSE (2) 

“How 1s 17 ,0 Lorn, rar Dears overpowers tae Dnimuyas 
WHO ARE LEARNED IN THN VEDIC LORE, AND WHO PERFORM 
‘HEIR DUTY EXACTLY AS IT HAS BEEN THUS DESCRIBED?” —(2) 


Bhasya 
‘The Text now shows what the great Sages asked. 


VERSE II :—WHAT SHORTENS LIFE ? 8 


* Thus'—refers to the manner in which the Treatise has 
propounded the subject ; and *ezactly as described '—refers to the 
subject-matlr of the Treatise. 

Those Twice-born men who perform the duty exaetly in ‘the 
form in which it has been described in the present Treatise ;—that 
all twice-born men are indicated by the terms 'ripra ! * brahmana’, 
in the Text will be clear from what is going to be said in verse 
26 below, where ‘twice-born’ is the term used ;—‘how is it that 
Death overpowers them '—while still in the state of the ‘ Student,’ 
or in that of the ‘Accomplished Student’ ? How is this, when, in 
reality, they should live the full span of human life? ‘The span 
of a man’s life is a hundred years; so that the death of 
Brabmanas before that is not proper; specially as it bas been 
declared that ‘ from right conduct one attains longevity " (4156), 
and ‘no calamity befalls persons who recite the Veda and offer 
oblations’ (4146). (9). 


VERSES (3-4). 


Bue, TH RIGHTEOUS SON OF MANU, SAID TO THE GREAT SAGES— 
U LISTEN, BY WHAT FAULT DEATH SEEKS TO DESTROY THB 
Brāmxayas.”—(3). 

Dearm smeks mo pusmoy THE DARAHMAYAS ON ACCOUNT OF 
THER OMITTING'THE STUDY OF THE VEDAS, ON ACCOUNT OF 
NBGLEOT OF BIGHT CONDUCT, ON ACCOUNT OF SLOTHFULNESS 
AND ON ACCOUNT OF THE DEFECTS OP FooD.—(4). 


Bhasya. 


Objection—* When the question has been put forward in 
regard to Brahmanas why perform their duties. it is not right to 
answer it by indicating the ‘fault’; nor can there be any con- 
nection with what follows (in verse 4) [as omission of Vedic 
Study &c. is not possible for those who perform their duties].” 

‘The answer to the above is as follows :—'Omission of Vedic 
Study’ and the rest have been put forward only by way of 
illustration ; the sense being— just as the omission of Vedic Study 
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and the rest are acknowledged by you all to be the causes of 
death, so also are the defects of food, going to be described 
below. Even when a man carries on Vedie Stud? &c, the 
fulfilment of his above-described duty is not complete, if it is 
beset with the very much more serious drawback of defective 
+ food. This is emphasised here in view of the fact that this is 
an entirely different section (dealing with defects of food). (3-4) 


SECTION (2.) 
Objectionable Food. 
VERSE (5). 


GARLIO, LEEKS AND ONIONS, MUSHRCONS AND AIL THAT PROCEEDS 
FROM IMPURE THINGS, ARE UNFIT TO BE BATEN BY ‘TWICE 
BORN MEN.—(5), 


Bhüsya. 


The terms ‘garlic’ &c. are well-known among men. 

The term ‘karaka’ is the name of a genus, sometimes regarded 
as the same as the well-known thing ‘ryđkw (?) ;'mushrooms also 
are ‘kavaka’; as it is forbidden under the name of ‘avaka’, 
while the expiatory rite in connection with its eating bas been 
prescribed under the name of ‘chhairdka,’ in verse 19; and no 
other thing (except the mushroom) is known by the name 
‘chhatraka’; nor will it be right to regard, on the basis of 
verbal similarity alone (between ‘chhatrdka’ and ‘chhatrakara’, 
umbrella-shaped), all those things as ‘chhatraka’, which re 
semble the umbrella, are ‘chhatrakara’; as in that case the 
prohibition (of ‘chhatrika’) would apply also to the suvarchala 
and other things (which also are umbrella-shaped); and this 
would be contrary to all usage. Hence weconclude that ‘ chħatrā- 
ka’ and ‘kavaka’ are one and the same thing. Says the author 
of the Nirukta— The chhatraka is ksuyna, since it is smashed.’ 
From this it is clear that the name ‘kavaka’ applies to those 
white shoots that grow out of the earth that has been ploughed ; 
this is also in keeping with what is going to be said in connection 
with ‘kavakas growing out of the earth ° (14) ; and it has also 
been just pointed out that the name applies to what is ‘smashed’ 
by a stroke of the foot. It is for this reason (of its being des- 
cribed as growing out of the earth, and of its being smashed by a 
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stroke of the foot) that the prohibition (of ‘kavaka’) is not 
applicable to those vegetable growths that shoot ont of the trunks 
of trees. d 


In medicinal treatises the kukunda has been described 
as‘kavaka’; but this explanation (of the name ona purely 
conventional basis) cannot be accepted in the same manner as 
that in regard to the term ‘go’ and the rest. Further, as a 
matter of fact, in ordinary parlance the term ‘kavaka’ is always 
applied to a vegetable. Hence it is on the basis of usage that the 
exact signification of the term, wheréver it occurs in a medical 
or other scientific treatise, should be ascertained, and we have 
already shown what that signification is. 


Other things also, which resemble garlic and such things 
mentioned here, which resemble these latter in colour and smell, 
have been forbidden by Visna, In the Smpti of Parāshara however 
the prohibition is by name, and this for the purpose of pres- 
cribing the special Expiutory Rite of ‘ Chindrayana’ in connec- 
tion with it, From this it follows that ‘avataka’, ‘ Larnikára" 
and such other things are forbidden. 


“Things proceeding from impure substances’;—those that 
grow of impure things or are in contact with them, 


Other's have declared that it is not right to forbid those things 
that grow only out of impure things, these standing on the same 
footing as ‘miila’ (radish) ‘vistuka’ (a kind of grass) and such 
other things (known to grow out of impure things);—so that 
the prohibition does not apply to those grains and vegetables 
growing in fields specially manured for the purpose of enriching 
the harvest. 


This however is not right. Because from what the text 
says it is clear that all these things are equally unfit to be eaten. 
‘Further, what bas been suggested might have been accepted, 
if it were absolutely impossible for anything to grow without 
the use of impure substances, There are some things however 
that grow directly out of impure substances, while there are some 


VERSE VI : OBJECTIONABLE FOOD y 


that grow out of mere connection with them; the right view 
to take therefore is that the prohibition applies to the former only, 
and not to the latter, 

As regards meat, even though it grows out of semen and blood 
(both impure substances), yet the present prohibition does not apply 
toit; because it has been dealt with in a totally different 
context.—(5) 


VERSE (6) 
HE SHALL CAREFULLY AVOID THE RED EXUDATION FROM TREES, 


AS ALSO THOSE FLOWING FROM INCISIONS, THE sHELU 
BERRIES, AND CURDLED MILK’ or THR cow,—(6) 


Bhasya 


‘Beudation from trees’;—unything, apart from the constituent 
parts of the tree itself,—such as, the root, the trunk, the branches, 
the leaves, the fruits and the flowers,—which proceeds from the 
tree, either in the form of some liquid flowing from the cavity 
in the tree, or in some other form. The epithet ‘red’ excludes, 
from prohibition, such exudations as the camphor and the like, 

‘Those that have their origin, source, in ‘incisions’; those 
that flow from the bark and such parts of the tree. These things, 
if not red, are not forbidden, 

*Shilu'—the shlesmataka fruit, to be known from medical and 
other treatises. It should not be taken to mean the cream of fresh 
milk; as it is never known to have that meaning, It has been 
argued that—"it is better to take the word as standing for creamy 
ch account of its proximity to the term, ‘curdled milk’”. But 
prozimity becomes a means of deciding in favour of one of the 
two possible meanings of a term, only when the term is actually 
found in usage to be used in both senses ; but it can never be 
the authority for attributing an unheard of meaning to a word. 

‘Of the cow’;—this shows that that of the buffalo ete. is not 
forbidden, The milk is unfit to be eaten if, by mere contact with 
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fire, it becomes 'eurdled',—ie. thickened without adhesion ; the 
term ‘piyiisa’ is used in the sense of the milk of the newly-calved 
cow. 

“ The text is going to declare, ns unfit to be eaten, the milk, 
along with all its preparations, of the cow for the first ten days. 
of its calving; and it is only during three or four days that the milk 
isof the nature described above (ie. curdled by mere contact with 
fire) [£o that no separate prohibition appears to be called for.]" 

True; the thing is mentioned in the present verse with a 
view to those cases where the milk continues to be so ‘curdled’ 
even after the first ten days. 

The two words—‘care/ully’ and favoid'—are added only for 
filling up the metre ; since ‘unfit to be eaten’ (of verse 5) continues 
to be connected with all that is mentioned in the text. —(6) 


VERSE (7) 


Nespunsszy corp Rice-SesaMum AND BUrTEn-sUGAR-SESAMUM, 
MILK-HIGR AND YLOUR-CAKES, UNCONSECRATED NEAT, FOOD OF THE 
GODS AND SAORIFIOIAL VIANDS ;—(7) 


Bhasya 


*Krsarasamyüvan! is an aggregative copulative compound. 
Rice cooked with Sesamum is called */7sara" ;—‘samydva’ is a 
particular article of food, made up of butter, sugar, sesamum and 
such things, well-known in cities, 

Some people, on the strength of the root ‘yu’ (from which 
the term ‘samydva’ is derived) signifying the act of mizing, ex- 
plain the term 'samyáva' as standing for all those articles of food 
that are prepared by;mixing together different kinds of Bh 
such as the mudya, the kusthaka and the rest. 

For these persons the separate mention of ‘kysara’ would be 
superfluous; as this would be included under ‘samydva’, as just 
explained. 

The term ‘needlessly cooked’ is to be construed with all the 
terms. It stands for what the householder cooks for himself, 
and not for the sake of Gods, Pitrs or guests, 


VERSE VII :—OBJEOTIONABLY £00D 9 


This however does not appear to be right. Because the or- 
dinary cooking that the Householder does is not always for any 
Buch get purpose as that of making offerings out of it, What bap- 
pens is that the cooking having been done, without reference to 
any particular purpose, and only in a general way, the Five Sacri- 
fices have been laid down, as to be offered out of the food thus 
cooked. Bo that if the man eats the food without having made 
the offering to the Vishvedevas out of it, he transgresses a direct 
injunction; but no prohibition enters into the case. According 
to the present text however, as just explained, such eating would 
necessitate two expiatory rites,—one due to transgressing an 
injunction (by not making the offering to the Vishvedevas), and 
another due to the doing of a prohibited act (of cooking the Rice- 
sesamum needlessly), If however such urticles of food as ‘Rice- 
sesamum’ and the rest, are cooked without reference to a-purticu- 
lar God, or to a particular sacrificial rite,—this involves a trans- 
gression of the rules pertaining to one's duily duties aluo. 

As regards the text’ ‘one shinll not cook for himself',—this 
cannot be regarded ns a prohibition ; becanse it being absolutely 
necessary to do the cooking, all that the sentence does is simply 
to make a reference to the act vf eating done by one who has dis- 
obeyed the rules (regarding the duily ‘sacrifices’), For, as already 
pointed ontabove, if it were a prohibition, there would be a 
twofold expiatory rite involved, Then again, even when the 
cooking is done for some other purpose, it cannot be absolutely 
denied that it has been done by the man ‘for himself also, Cook? 
ing’ means the act of cooking food, and the fact of its being done 
for one's own self cannot be denied by means of the same word; 
as the man is directed to live npon the same food (i.e. what is left 
after the feeding of the guests &c). Theeating of the remnant 
of food, after the guests and others have been fed, (which has been 
laid down for the Householder) is not meant to be a mere ‘embel- 
lishinent' of the Remnant (and not an act necessary for the main- 
tenance of the man himself). Nor bas it been laid down any- 
where that at the time of cooking the Householder is to make use 


of any such formula of determination as ‘cook food for me’, 
2 
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which would be regarded as forbidden (by the sentence ‘one shall 
not cook for himself’) In fact the cooking is said to be ‘for 
himself’ only in consideration of what happens subsequently. 
That is to say, if the food were cooked with the determination 
to make an offering to the Gods, and then subsequently the man 
were to eat it all himself, this would involve the wrong of being 
false to one’s own resolve also. From all this it is clear that the 
sentence in question is a mere reiterative reference, the sense 
being—'what one cooks, he should not use for himself, until he 
has made the offering to the Vishvidevas'. 

It is in view of all this that this same rule has been held to 
be applicable also to the case of the man eating uncooked food ; 
in accordance with the assertion—‘the Gods of a man have the 
same food as the man himself’ ( Valmzkiya Ramayana.) 

Further, cooking is not to be done only by the hungry house- 
holder ; in fact, the act of cooking every day forms an integral 
factor of Househwldership itself. So that even on the day on which 
the man himself does not eat, if he omits the act of cooking, he 
incurs sin, 

"The upshot of the whole is this:—The man may cook for 
himself, or for others ; the words ‘shall not cook for himself’ 
can only mean that people should not undertake the act, if they 
do not intend to make the offering to the Vishvidévas, So 
that this only reiterates the obligatory character of the offering. 
Similarly also the text that—‘ For thé removal of the sin of the 
Five Slaughters, the Vishvidiva-offering shall be made in the or- 
dinary fire, in the Vedic sacrificial fire, in the fire in which oblations 
have been already poured and the deity dismissed, in water or 
on the ground, ’— only reiterates the obligatory character 
of the offering to the Vishwidevas, Because the said offering 
cannot be made into the Vedic sacrificial fire ; specially as there 
is no authority attaching toa Smrti text (as against a Shruti 
text) [so that the text just quoted cannot be taken in its literal 
sense]. 


VERSE VII :——OBJEOTIONABLE FOOD A -i 


‘Milk-rice and flour-cakes'— Päyasa’, ¢ Mill-rice," 
stands for rice cooked in milk, and not for preparations of 
milk ;—* Purodäsha’ is flour-cake. 

‘Food of the Goods’ ; ~ what these are can only be ascertained 
from usage. 

‘Sacrificial viands’,—the materials laid down in the Shruti 
as to be offered into the Fire. 

These are ‘unfit to be eaten’ only before the Grahahomas ; 
as the text is going to lay down the necessity of eating the 
remnants of the offerings. 

‘The meat of an animal that has not been ‘consecrated, —ie. 
which has not been killed at a sacrifice. ‘Consecration’ is a 
peculiar form of purification of the animal, prescribed in con- 
nection with the * Animal-Sacrifice The mention of this 
indicates that one should eat the yemnant of the meat that has. 
been offered at a sacrifice. 

Though the Text has already used thequalification ‘needlessly 
prepared’, yet the epithet * unconsecrated’ has been added with 
a view to forbid the meat of the cow, the sheep and the goa: that 
may have been left by the guest and other persons to whom they 
may have been offered. Or, the term unconsecrated may be taken 
as refering specially to the meat of the cow, the sheep and the goat; 
since it is the killing of theseanimals only that has been enjoined in 
connection with sacrifices; the other animals being described as al- 
ready ‘proksita’, ‘washed clean’ (fit for eating). 


VERSE (8) 


‘THE MILK OF THE COW THAT HAS NOT PASSED ITS TEN DAYS, AS 
ALSO THAT OF THE CAMEL AND OF ONE-HOOFED ANIMALS AND 
OF SHEEP; THE MILK OF THE IRREGULAR COW, AS ALSO THE 
MILK OF THE COW WITHOUT HER CALF.—(8) 


Bhasya. 


Ii we read the opening words as ‘anirdashaham gob ksiram,’ 
heri the prohibition regarding the milk of the camel and other aniz 
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mals ‘also would be understood as limited to the ten days from calv- 
ing; so that the qualification ‘that has not passed its ten days’ being 
taken with every one of the animals, it would become necessary to 
depend entirely upon usage in support of the absolute prohibition 
of the milk of the camel and other animals. If however we read 
‘anirdashdyah’ in the feminine form, then there would be no pos- 
sibility of the above misunderstanding. Because it would not be 
possible to interpret the nominal affixes (attached to the names of 
the other animals) as, in any way, connecting these animals with 
, the epithet ‘anirdashayah) 

In as much as the word ‘milk’ is repeated in the second half 
of the verse, this implies that what are forbidden by the former 
holf are the milk of the camel, of the one-hoofed animals, of the 
sheep, of the goat and of the cow within ten days of its calving,— 
along with all its preparations; while in the case of the ‘irregular’ 
cow and the cow ‘deprived of Its calf’, it is the milk only that is 
forbidden. Such is the usage also. 

That cow is called ‘anirdashaha,’ ‘not passed its ten days’, in 
whose case ten days have not passed since her calving. 

‘rregular.cou’;—the cow that is expected to give milk both 
morning and evening, but gives it only at one time; giving milk 
in the evening only if not milked in the morning; and on account 
of the suppyy of milk being scanty, she is milked once only. 

Some people explain ‘Sandhini’ as standing for that cow which, 
on having lost her own calf, is made to yield milk by bringing to her 
the calf o£ another cow ; and in this case the cow ‘without her calf’ 
would be one whose calf is alive, but is separated from it, and is 
milked, independently of the calf, through presenting before her such 
special articles of fvodas the husks of barley, rice etc, so that the 
cow would be called ‘without her calf” by the calf being held aside; 
just ns people say —'bring the cow without her calf". 

‘The ‘cow’ having been already mentioned in the first half, 
the term is repented in the second half, with a view to show that 
similar milk of the goat and the buffalo i is not forbidden. The same 
does not hold good regarding the epithet ‘anirdashdyah,’ ‘that has 
not passed its ten days; so that in this connection the ‘cow’ in- 
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cludes the goat and the buffalo also, So says Gauțama (17.22-23) 
—The milk of the cow that has not passed its ten days, during 
the period of impurity; also of the goat and the buffalo, 

The term ‘paya}’ ‘milk,’ has been added because it isnot easy 
to construe the term ‘goh,’ ‘of the cow,’ with the term "iram, ‘milk’ 
as contained in the compound 'sandfiniksiram. —(8) 


VERSE (9) 


THAT OP ALL WILD ANIMALS, EXCEPT THE BUFVATO; THE MILK 
OF FEMALES (WOMEN) AND ALL SOURED SUBSTANCES SHOULD 
BE AVOIDED.— (9) 


Bhisya 


‘Wild animals'—cows, elephants, monkeys and so forth. 

There can be,no milk of males ; hence the masculine gender 
waed in connection with the words ‘sarvizim mrganam ' is to be 
taken as standing for the genus, and the connection is with the 
femule members of that genus ; the term ‘mpyaksiram’ thus 
being similar to ‘kutkutandum’, This has been made clear by 
theanthor of the Mahabhdsya in connection with the rule 
relating to the change of the feminine form into the masculine, 
(when occurring within a compound). 


* Mahisam vind? ;—the neuter form has been used, in view 
of the neuter form * payah ’ milk’, 

«Fomales,'—humin females, women. Though in such 
passages as € str gauh somkrayini’, * the female cow is the price 
of the soma’,—the term ‘sér?’, ‘female’, is found to be used 
in connection with the animal with the dewlap also,—yet it is 
to be understood here in the sense of the * woman’, 
in a3 mach asin the preseat context the term cannot apply to 
any other species of animals, and as it is better known as stand- 
ing for the ‘human female? only: Inall such assertions as— 
“females desire sweets’, ‘females are the best jewels '—the word 
is understood as standing for the woman. 
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‘The term ‘éva’ in the text has been explained as indicating 
the prohibition of applying the woman's milk to the eye and 
such other uses of it ; the meaning being that ‘the milk of the 
woman is to be avoided, not only in eating, but also in all similar 
uses. The word can be taken as indicative of all this only on 
the strength of usage and other Sui texts; and it cannot be 
regarded as directly expressive of it.—(9). 


VERSE (10) 


Axona SOURED SUBSTANCES, THE CURD IS FIT TO BE EATEN, AND | 
ALL THAT I$ PREPARED OUT OF IT; AS ATSO ALL THAT 18 
DISTILLED PROM PURE FLOWERS, ROOTS AND YRUITS;—(10) 


Bhasye 


All ‘soured substances’ having been forbidden in the fore- 
going verse, the present text makes an exception in favour of a 
few of them. 

‘Shukta’, ‘soured substance’, is the name of those subs- 
tances which, being juicy in their constitution and having a 
distinct taste of their own, become soured either by the flux of 
time, or by the contact of some other substance, Vor instance, 
the Ämrätaku, which is sweet and full of juice, becomes * soured’ 
after the lapse of some time ; cane-juice becomes ‘ soured’ after 
sometime. Things that are sour by their very nature—e. g, 
the Pomegranate, the Amalaka, the Lemon &e—are not culled 
* soured substances’ ; nor those that are still unripe. Because 
the term ‘shukta’, ‘soured’, is not synonymous with ‘sour’, 
What are directly forbidden here are only those soured substances 
that have become sour by fermentation; and those thet turn 
sour by the contact of flowers and roots &c. are only indirectly 
indicated ; according to what Gautama has said (17-14)—‘ All 
soured substances except Curd only’. 

* Distilled’ —Distillation consists in allowing the thing to 
remain soaked in water over-night. 

“ In that ease the sourness would be due to the length of 
time (so that all these would be included among ‘ Soured 
Bubstances’).” 
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True; these also are ‘soured substances’; and the Instrumental 
ending may signify either instrumentality or association, The 
meaning thus is —‘whatare distilled e.g. made out of —flowers 
etc. along with water". 

Some people offer the following explanation:—'"The roots 
of trees are directly productive of sourness, Such ‘sour sub- 
stances’ as the Pomegranate, the Amalakw and the rest are 
‘fit to be eaten’, while those that are distilled from grapes 
and other sweet things are not eaten, ‘Distillation’ means 
producing acidity; hence ‘distilled from jlywers’ means soured 
by flowers and such things. Grapes and such other things however 
are not themselves productive of acidity; in their case it is 
time alone that is the acidulating agent.” 


This however i mot right; simply because such is not 
the meaning of the term (‘distillation’), When one says — ' he 
is distilling Soma'—this is not understood to mean that he 
it sour; what is uuderstood is as we have explained 


‘Prepared out of curd je]. Udashvit, Mastu (whey), Kildta 
(Conguluted milk), A/irehil« (Lnspissated milk) and so forth.—(10) 


VERSE (11) 


He SHALL AVOID ALL CARNIVOROUS BIRDS, AND ALSO THOSE 
E-HOOFED ANIMALS NOT 


LIVING IN VILLAGES, THB O 
SPECIFIED, AND ALSO THR Prppiwua. — (11) 
Bhasya 

‘Carnivorous’ ;— those that eat raw flesh; such as the 
Heron, the Vulture &c. What are meant are those that eat 
raw flesh only; and not those that eat both (raw and cooked 
flesh), such as the Peacock and the rest. 

* Living in villages "—even though they be not carnivorous, 

© One-hoofed animals ;’—eg., the Horse, the Mule, the Ass 
and so forth, 
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* Wot specified’ ;—i,e, those that have not been specified as 
fit to be eaten should not be eaten ; those that have been so speci- 
fied are fit to be eaten. For instance, it hus been declared that 
*one who desires to obtain offspring shall eat the meat of the 
camel, the horse, the bear and the white ass’. [and here the 
one-hoofed animals, horse and white ass, are specified as fit to be 
eaten]. 

“The eatability of these animals is known only from this 
Shruti passage. And the presence of the term ‘specified? in 
the verse would be understood to mean that the animals thus 
specified in the Vedic passage muy be eaten even elsewhere (apart 
from Vedic sacrifices also) ; the meaning of the text being ‘one 
shall avoid those not specified, but not those specified’ As a 
matter of fact however, nowhere in the Smrti have any one- 
hoofed animals been specified as fit to be eaten, with reference 
to which the term ‘not specified’ tof the text) could be explained. 
Hence it comes to this that ‘ those not specified in the Shruti are 
unfit to be eaten '," à 

Our answer to the above is that such a sense of the Smrti 
would be contrary to all usage. The term ‘not specified’ is a 
mere re-iterative reference. 

“Tittibha’—is a bird which is always screaming ‘tit’, ‘tit’ 
In most cases the names of birds are in imitation of their sounds ; 
as says the Nirukta— The name Adka is in imitation of the 
sound ; such is the case with most bird-names/—(11). 


VERSE (12). 


Tux Sranmow, mue Prava, Tug HAMSA, tHe CHAKRAVAKA, 
THE VILLAGE-COCK, THE CBANR, TAB RAJUDALA, THE 
Dirvüma, Tue PARROT AND THE STARTING.— |12), 


Bhagya. 


‘Sparrow’, ‘Kalabiika’, is the nameot a village-bird described 
in the scriptures, Its prohibition being already got ab by the 
general prohibition of all ‘ villuge-birds’, the separate mention of 
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the sparrow implies the eatability of the female sparrow ethe 
term ‘kalabinku’ being a masculine just like the term ‘bull.’ 

Others have explained that this name has been added for 
the purpose of excluding (from the prohibition) the wild sparrow, 
which retires to the forest during the rains. They are called 
‘village-birds’ because of their living in the villages during the 
greater part of the year; just as is the ense with the ‘wild 
buffalo,’ 

The prohibition of the ‘plava, the hamsa, and the chakra- 
vāka’ being already got at from the general prohibition of all 
‘web-footed birds’, the separate mention of these is for the 
purpose of emphasising the obligatory character of their exclusion, 
—the eating of the ‘A/ya’ and other ‘ web-footed ` birds being 
regarded as optional. 

© * Filluye-cock " —the specification of the ‘illayescock' permits 
the enting of the wild cock. 

“ Bur why should there have been any suspicion regarding 
the non-eatability of the wild cock at all ?” 

Because another Smrti text says simply-- Among birds, the 
cock’, which indicates that all kinds of cock are equally * unfit to 
be eaten’; itis for this reason that this general statement haw 
been sought by the present text to he limited in its scope. 

“But why cannot this be regarded ax n case of option, 
since the present text permits the eating of the wild cock, which 
the other text forbids ?” 

This cannot be a case of option; it is a case of option only 
when there are two contradictory texts of equal authority 
bearing upon the same subject; in the present case however, 
there is no contradiction; there is no difference in the actua} teach- 
ing of the two Smrti-tewts concerned: because it is quite reasonable 
to regard the general statement as restricted in its scope; specially 
as nthird independent text has already been quoted above. 

“If this be so, then the general prohibition regarding the web- 
footed birds may be taken as restricted in its scope to the Hamsa 
and other specified birds; so that the prohibition does not extend 
to all crows and web-footed birds.” 

3 
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This would have been the case if the Smrti-treatises were not 
the work of a human author. In the case of works of non-human 
origin, if they proceed from different sources, there would be no 
useful purpose by making the general statement restricted to the 
particular case of the Mamsu and other birds; while in the case of 
the work of human authors, if they proceed from different 
persons, it is quite possible that the person who knows the 
truth in its general form isignorant of it in the restricted form, 
or the person who know it in the limited form is ignorant of it in 
the wider form ; so that when we come to consider the source 
of the two statements, we assume the existence (in the Veda) of a 
general statement: as the source of one, and a particular statement 
asthe source of the other ; and these two Vedic statements occurring 
in two different recensional texts, the only reasonable course is to 
construe them together, unless there are distinct injunctions bear- 
ing upon the two statements. Specially as no such complaint can be 
raised against the Vedas as—‘What is the use of the genera! state- 
ment if itis to be taken in its restricted sense?” There isno room for 
sucha complaint, beenuse there is no author in the case against 
whom such a complaint could be raised. Specially as in the ease of 
a Vedic statement, the only idea that is obtained is from the actual 
wotds of the text, only that which can be derived from the words 
themselves ; and there ean be no justification for the assuming of any 
other meaning, for any purpose whatsoever. 

What the ‘Rajjudala’ and other birds are is to be lesrnt from 
persons versed in the science of birds.—(12) 


VERSE (13) 


THOSE BIRDS THAT FERD BY STRIKING WITH THEIR BRAKS, THOSE 
‘THAT ARE WER-FOOTED, THE KOYASTI, THOSE THAT SCRATCH WITH 
‘THEIR NAILS, THOS THAT DIVE AND RAT FIST, SLAUGHTER-HOUSE 
MEAT, AND DRIED MBAT.—(13) 


Bhasya. 
Those that feed by ‘striking '—piercing—' with their beaks.’ 


Such is the nature of these birds. "The Shatapatra and other birds 
belong to this class. 
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*Web-footed'.— The Aviand the rest. That there is an option 
in regard to this has already been pointed out above (Bhdsya on 
12) 

“Wherever there is an option, it depends upon the man’s wish 
which of the two options he will adopt ; and as a matterof fact, it 
is only an unforbidden course that can be so adopted. The act of 
eating is an ordinary temporal act, possible only when there isa 
desire on the part of the man (to do it); it is not a spiritual 
act, which would have to be done in any case. So that 
we do not see any useful purpose that could be secured by 
an optional prohibition.” 

Our answer to this is that this has already been answered. 

“But what has been said may be allright in regard to 
cases where (as in the Veda) the comprehension of the mean- 
ing depends entirely upon the words of the text, and there 
is no intention (of any author) behind them (to indicate their 
true purport). The present treatise however is the work of 
a human author, having been composed by him with great 
care and labour, for the purpose of supplying in brief 
all the information that was contained in another voluminous 
work containing a hundred thousand verses; so that no need- 
less word can be used in it. In fact it is for this reason 
(of his not using a single superfluous word) that the author 
comes to be regarded as a ‘Teacher’. It is not that there 
is no prohibition of all web-fooled birds im general, in which 
case alone the prohibition of a particular web-footed bird, 
the Hamsa, could be justified. Since the present verse also 
is a Smrti-text (and it forbids all web-footed birds in general). 
Some people have held that the term ‘jälapäda’ (web-footed bird) 
in the present verse is a wrong reading”. 

We have already explained that the intention of the 
Teacher is undertsood with the help of* gestures, actions and 
the spinning out of long explanations; and in the present 
case particular details are also inferred. What was meant 
to be said was that ‘one shall not eut web-footed birds in 
normal times’; but the author has propounded the prohibition 
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in the wider form, with a view to justifying both prohibitions 
(of web-footed birds in general, and of the Hamsa in 
particular). 

‘Sind’ ‘Slaughter house’, is that place where animals are 
killed for the purpose of selling their flesh. Others explain 
it as ‘meat-market’. 

‘Dried meat’, ‘Vallara’, is flesh dried and kept for several 
days. 

‘Nakhaviskira’ are those birds that scratch with their 
nails;—e.g. the Peacock, the Cock &c. 

These birds are partly ‘fit to be eaten’ also, in view of the 
assertion that these may be eaten ‘in abnormal times;’ specially 
in view of what another Smrti-writer has said regarding ‘the 
Cock among birds’ (being eatable). But the present text of 
Manu cannot be regarded as referring to the Cock; as in 
that case the separate mention of the ‘Cock’ would be 


useless,—(13) 
VERSE (14) 


‘Toe Bara, tae DALARA, THe Kiwoua, "um Kuassanira, 
‘TUE FISH-EATERS, AND VILLAGE PIOS; AS ALSO FISH AL- 
wars. —(14) 


Blüsya 


The prohibition of the ‘Baka, Balüki and Kakula’ being 
already included under that of ‘fish-eaters’, these have been 
mentioned separately in order to indicate that the enting 
of the other fish-eating birds is option 

‘Fish-eaters’.—Animals other than birds also, which eat fish, 
are to be regarded as ‘unfit to be eaten"; such animals, for 
instance, as the alligator and the like; that this is what is 
meant is clear from the fact that the name ‘fsh-eater’ is to 
be applied in its literal sense. 

Kakola is the same as the Kite, such being its name 
in foreign lands; for instance, it is known by this name in 
the Bahlika country. 
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The prohibition of the ‘ rillaye-piy’ implies the permission 
to eat the wild pig. The prohibition of those ‘living in villages’ 
in the preceding verse (11) should be taken, on the strength 
of the context, as referring to birds only. It is only thus that 
there would be any point in the mention of the * village-pig ' in 
the present. verse, The pig that lives in villages is called 
‘vidvardha’, * willage-piy. 

“TE in verse 11, ‘those living in villages’ are to be taken, 
on the strength of the context, as Airds only, then the term 
“fish-eaters’ in the present verse also should be taken as referring 
to birds only.” 

Not so ; because the present context is not restricted to birds 
only ; since it mentions also non-birds, such as the ‘village pig’ 
and ‘fish.’ 


* Sarvushuh, —always. 


This is a general rule 
on. ——(14). 


its exceptions we shall explain later 


VERSE (15). 


He wo waTS THE PLES OF AN ANIMAL IN CALLED THE RATER 
OF ITS FLESH"; ME WHO FATS FISH IS THE ‘EATER OF 
ists HENCE ONE SHALL AVODD FIs. — (15). 


ALL KINDS OF K 


Bhágya. 


This is a commendatory supplement to the. foregoing prohi- 
bition of fish. 

When one eats the flesh of an animal, he comes to be des- 
cribed as connected with the act of eating that animal; eg, the 
mungoose is called *serpent-enter", the cat ‘rat-eater’ und so 
forth. He who eats tish eats all kinds of flesh ; it would be right 
to speak of him as n ‘beef-eater ° also. 

Hence, by reason of the possibility of this calumny, one 
should avoid fish.——(15 
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VERSE (16). 


iva’ anD Tux C ROUITA? ARB FIT TO RE BATEN WHEN 
USED as OFFERINGS TO GODS on Prrgs; tHe ‘ RAsiva’, 
"rH 'SDIDATUyDA! AND THE ‘ SASHALEA, (ONE MAY EAT) ON 
ALL ocoastons—(16) 


Bhasyu. 


* Pathina’ and ‘Rohita’—two particulars kinds of fish— 
having been mentioned as fit to be offered to Gods and to Pitys, 
the eating of these is permitted on the occasion of the perform 
ance of Shrdddh« and other rites; and not in the course of ordi- 
nary daily food, As for the Räjiva, the * Simhatunda’ and the 
* Sashalka' fish on the other hand, these are to be eaten ‘ on all 
occasions’; ie. they may be eaten also on occasions other than 
the offerings to Gods and to Pitys, 

* Rajiva’ ;—some people regard this as standing for lotus- 
coloured fish. Others explain it as standing for those fish that are 
marked by lines. 

* Simhcctundit,’ —those having a lion-like face. 

* Sushalka’-—is the same as the fish called ‘ SAakalin. '—(16). 


VERSE (17). , 


HE SHALL NOT EAT SOLITARY ANIMALS, NOR UNKNOWN BEASTS 
AND BIRDS, EVEN THOUGH INDICATED AMONG THOSE FIT To 
BB BATEN į NOR ANY FIVE-NAILED ANIMALS.—(17). 


Bhasya. 


* Solitary ’—those animals that move about singly (not in 
herds) j such as serpents, owls and the like, 


Unknown’ —as regards name and Lind. 


* Beasts and birds ;’—neither beasts nor birds are fit to be 
> taken. 
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* Even though indicated among those fit to be eaten'-- Those. 
that are not actually forbidden are, to that extent, regarded as fit 
to be eaten ; and hence indirectly ‘indicated’ as such. In reality, 
there is no direct indication of those fit to be eaten. Those 
that are not specially recognised as to be avoided come to be 
regarded as fit to be eaten ; and these are spoken of as ‘ indicated 
us fit to be eaten’. 


* Five-nailed animals ; '— 
like. 


the Monkey, the Jackal and the 


* Any '—hns been added for filling up the metre.—(17) 
VERSE (18) 
AMONO PIVE-NAILED ANIMALS MEY DECLARE 


THE HEDGE-HOG, THE ALLIGATOR, THE RINN 
TOISB AND THE HARE, AS FIT TO BE EAT 


"HE PORCUPINE, 
OS, THE TORS 
j AS ALSO ALL 


ANIMALS HAVING ONE LINE OF TEETH, EXCEPT THE CAMEL, 
—(18) 


Bhasya. 


Among five-nailed animals, the Poreupine and the rest are 
fit to be eaten. 


In another Smrti, there is option regarding the Rhinoceros. 
Says Vashistha (14-47)—' They dispute about the rhinoceros,’ 


With the exception of the camel, all those animals are fit 
to be eaten which have only one line of teeth ; for instance, the 
cow, the gout and the deer. 


“Tn as much as the present verse specifies the porcupine 
&c, as alone fit to be eaten, among five- nailed  animals,—it 
follows that all the other five-nailed animals are unfit to be eaten ; 
so that the prohibition of ‘all five-nailed animals’ becomes 
entirely superfluous.” 
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"There is nothing wrong in this. When the prohibition is 
stated in so many words, our comprehension of it is {direct ; if 
onthe other hand, we were to derive our knowledge of what 
should not be eaten from the specification of what should be 
eaten, ovr comprehension of the prohibition would be only 
inferential, indirect ; and this would be n complicated process. 
—18). 


7 


SECTION (: 
Penalty for eating Forbidden Food. 
VERSE (19.) 


THE MUSHROOM, THX VILLAGR-PIG, GARLIC, THE VILLAGR-O0CK, 
ONIONS AND LEERS—THE TWICE-RORN MAN RATING THESE INTEN- 
‘TIONALLY WOULD DROONE AN oUTCANT.—(19). 

 Bhásye, 
* Chhatruka ' is the same as taraka, the mushroom. 


* Vigour’ is the village-pig, which wanders abont un- 
checked. 


By eating these the man becomes an outcast. That is, 
he should perform the Expiatory Rites prescribed for outcasts, 


lt will be asserted later on (11°56)—‘The eating of forbidden 
food is like the drinking of wine’ —(19.} 


VERSE (20) 


Having BAPEN TESB UNINMRNTIONALEY, S SHOULD PERFORM TAB 
* Kyomommma  SĀNTAPANA', on vum ¢ Yart-CHAnpnivaya’; 
AND IN THR GASH OP THE AEST ONE SHOULD FAST FOR A DAY.—- (20) 


Bhásya. 


«Cnintentionally’—unwillingly,— having’ eaten these'— 
any one of the six just mentioned ;—that it is any one that is 
meant, and not all together, is indicated by the fact that the act of 
eating in this case is nor what is actually enjoined. 


"fn the case of the rest’—i.e. in the case of eating the other 
things— red exudations from trees’ and other things forbidden 
nbove,—one should desist from eating */or a day’ ;--the term 
‘day’ is used as including the might also; e.g. in such passages 
as ‘the day is dark, the day is bright ’—(Rgveda 6. 9, 1.) 

In connection with the eating of some of the things here 
forbidden, the text is going to prescribe in thesection on Expiatory 
4 
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Rites (Discourse 11) distinct expiatory rites ;—e. g. in connection 
with ‘carnivorous animals, pig ete.” (11:136) ; and in this case 
those are the Rites to be performed; since they have been 
directly enjoined in so man words; specially as the single 
"day's fast’ here prescribed will have its application only in cases 
other than those especially provided for. (20) 


VERSE (21) 


Oxen a vran vum Bauwaya sHAGE vERRoRM Tu * Kgeneunma" 
PHNANOH, IN ORDER TO ATOSE FOR UNINTENTIONAL EATING ; 
INTIONAL HATING, SPRCTAT. ONKS.— (21) 


Bor Yon 


Bhäsya. 


This refers to the Brūhmaņa who is in the habit of eating at 
the house of those Shidra whose food he is permitted to eat. 

Tt is possible that at the house of a Shidra, there may be 
some articles of food that are not fit to be eaten by the Brihmana, 
which can not always be avoided ; if the Brühmagn eats at the house 
of such a Shüdra, there is always a fear of his having partaken 
of some forbidden food; hence for him it is lid down that he 
should perform the * Prajapatya Krehchhra’. 1n all cases where 
the precise form of the ‘kychchlra’ is not Inid down, it should be 
understood to he the * Prijipatya ' brehehhra, as we shall explain 
later on. 

“In order to atone for wnintentional eating 'i— e. in the event 
of there being suspicion of his having unwillingly partaken of 
forbidden food ; that is, for the expiating of the sin incurred, 

. in the event of his having eaten forbidden food. 

“But the expintion for this is going to he prescribed later 

on, under 5127.” 


What that means and. refers to we 
with tha 


Il explain in connection 


verse, 
For the act committed intentionally, special rites should be 


performed; ie. that expintory rite which has been prescribed in ro 
many words in connection with a particular cnse— (21). 


SECTION (4) 
Killing of Animals for Focd. 
VERSE (22). 
Tie COMMENDED BEASTS AND BIRDS NAY BE KILLED BY Bainwayas 


VOR THB PURPOSE OF SACRIPICE, AND FOR THE PURPOSE FREDING 
THBIR DEPENDENTS ; AS AGASTYA DID THIS OP OLD.—(22, 


Bhisya 

In connection with food fit to be eaten, the Text proceeds to 
sanction the act of killing, 

TE one’s dependents are very much pressed by hunger, and 
no other food can be found, then one may kill such birds and 
beasts as are lit to be eaten. The exact meaning of the term 
‘dependent? has been explained hefore (us standing for parents, 
wife cte.) 

‘The mention of Agustya—tlut Agustya did the act—is only 
by way of recommendation. 

‘The first half of the verse is purely commendatory; because 
the act of killing in connection with surcifices is directly enj 
by the Vedic injunctions themselves (and us such does not stand 
in need of any sanction from the present text). 


mmended’—i. c. permitted as fit to be eaten. 
‘This sume thing is stated in the next verse in greater detail, 
as bearing upon the recommendation of certain acts, (22), 


VERSE (23) 


y ANGIBNE THINS, AT SAGRIVIORS PERFORMED NY THE SAGES, AX 


ALSO AT SACKIMOKS PERFORMED ny BRĀHMAYAS AND Kewrramas, 
‘TAR SAORIFIOIAL Č CARES WERE MADE OF EATABLE BEASTS ANT 
ntups.— (23) . 

Bhàsye 


"The killing of beasts und birds has been prescribed in con- 
nection with the sacrifice named *Sadeimshat-samvatsara! (Lwenty- 
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six Years}. This is what is referred to in the present verse. 
The Brahmayu-passage bearing upon the subject is as follow 
‘At the end of the day the master of the house goes out hunting, 
and out'of the flesh of the animals that he kills sacrificial cakes 
are made’. 

In as much as the present verse is purely commendatory, no 
significance is meant to be attached to the past tense in the term 
‘babhiiva’, ‘were made’ ; hence the sume thing is done now-a-days 
also, 

The sume holds good regarding the term ‘purdyésu’, “in 
ancient times’, This also means that people should not consider 
that the said sacriflcial practice hus come into force in recent 
times only.—Or, the term may be taken to mean that ‘it should 
not be understood that there is nothing to sanction the practice 
of killing animals at sacrifices ".—Or, the term may be regarded as 
added for the benefit of those persons who are incapable of com- 
prehending the meaning of the scriptures themselves, und who 
regulate their conduct entirely in accordance with the practices of 
other people, on the principle that ‘the right path is that whereby 
great men have gone’. The meaning is that ‘this practice is not 
of recent origin, it is without beginning’, 


The ‘ancient sages’ are certain Brihmayas, well-known for 
their austerities. Or, it may stand for a distinct species of beings; 
as described in the Mabiübhürata and other works. In this con- 
nection it is not necessary to press the objection that—“If these 
sages belong to a distinct species of beings, they are like Gandhar- 
vas and others, and as such, not entitled to the performanec of sa- 
ctifices.”;—since the passage is a purely commendatory one, and 
as such, may be understood in any way one chooses. 

‘Brahmaksattriyasava’,—sacrifices vested by Brahmanas 
and Keattriyas. D 


SECTION (5) 
Stale Food 


Suon Foop AND HATAULES AS ARE MIXED WITH OILS MAY Bb EATEN 
THOUGH STALE, IP UNSPOILT; 60 ALSO WHAT MAY DE ‘THE REM- 
NANT OP A SACRIFICIAL OPPERING.—(24) 


Bhasya 


‘Whatever food ts mixed with oils.’ —' Food" stands fro Rive 
ctc. Though the roots to ‘eat’ and to ‘feed? are synonymous, yet 
the two terms ‘food’ and ‘eatables’ have been used with a view 
to the various articles of food. 

* Unspoilt’—here stands for what has not become sour by 
keeping. 

Such food * may he eaten, though stale’. That is called ‘stale * 
which has been kept over night, What is cooked on one day 

also becomes ‘stale’ the next day. 


* Mixed with oils’—In regard to this the following question 
is raised : 
“Does this mean that whatever in the shape of vegetable. 
juice ete. h&s been cooked with oils should be eaten even when 
stale ?—Or, that oils are to be mixed up with dry articles of food, 
at the time that they are going to be euten stale? According to 
the latter view stale cakes and sweets, also would have to be eaten 
only after having been mixed with vils.” 


There is, it is argued, no room for any suchldoubt : since what 
is asserted by the words ‘may be eaten though stale’ is only the 
eatability of food mixed with oils; so that the epithet ‘mixed 
with oils’ is part of the Subject, and not of the Predicate. Nor 
‘do we find it referred to by the pronoun ‘ fat’, ‘that’, by any 
such form of expression as * what is stale, hat may be eaten mixed 
with oils’ (which would muke the epithet part of the Predicate). 
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The answer to this is that there is still some ground for 
doubt; as (according to tbe explanation just suggested) there 
would be no point in the separate mention of the ‘remnants of 
sacrificial offering ’, which are stale and not mixed with oils (the 
latter being implied by their being mentioned apart from ' food 
mixed with oils ;' because there is no chance of these remnants 
being ‘mixed with oils? and becoming ‘stale’. Consequently 
the separate mention of these can have some sense only if in their 
ense it were not considered necessary to mix oils at the time of 
eating. So that the separate mention of these becomes justified 
only if, in the case of these Remnants, it be not necessary to mix 
oils at the time of eating (which is considered necessary in the 
case of the other articles of jood.) 


But, even so, there need not be any doubt. Vor in that case, 
it would be only right to take the epithet * mixed with oils’ as 
part of the Predicate, for the purpose of justifying the separate 
mention of the ‘Remnants of sacrificial offerings’, [So that thus 
also, the meaning would be quite clear, though different from 
what we had explained before.] 


In answer to this it is argued that there is only this ground 
for doubt that in view of the fact that the direct construc- 
tion of the words as they stand is always to be preferred to any 
other roundabout constructions,—would it be right to regard the 
mention of the ‘sacrificial remnants’ as merely reiterative 
(und not injunctive) [ in which case it may well be left pointless ] ? 
Or that, inorder to guard against the mention being pointless, the 
words should be construed to mean that whatever is stale should 
be mixed with oils at the time of eating ? 


On this point there is no doubt ; rather than allow the words 
of the text to be regarded as pointless, it is far more reasonable 
to have recourse to the indirect method of construction, "he 
real decision however depends entirely upon usage. 


‘Oils.'—This term stands for butter, oil, fut und bone- 
marrow—(24). 


VERSE XXV!—LAWPUL AND PORBIDDEN Foon pi 
VERSE (25). 


ALL THAT IS MADE OF BARLEY AND WHEAT, AS ALSO ALL PREPARA+ 
TIONS OF MILK, MAY BE EATEN BY TWICE-NORN MEN, WITHOUT 
BEING MIXED WITH OILS, EVEN THOUGH THEY MAY HAVE BEEN 
Kert Loxa—(25). 

Bhasya 
* Kept lmiy '—i.e, kept for two nights. 
The term * eren though’ implies that those ‘mixed with oils " 
are also meant to be included, 


Even though unmixed with oils, such things as fried flour 
and cakes, ote. as are made of barley and wheat. 


Also * preparations oj milk, —such as curd, skimmed milk and 


the like.—| 


SECTION (6) 
Lawful and Forbidden Meat. 
VERSE (26) 


THUS HAS BEEN DESCRIBED IN FULL WHAT-IS FIT AND WHAT UNFIT 
TO BR EATEN BY TWICR-BORN MEN. Next I aM GOING TO 
EXPLAIN CHE RULE REGARDING TIE EATING AND AVOIDING OP 
wn (20) 


Bhasya 


‘The first half of the verse cuts off the preceding section ; 
and what is implied by this cutting off of the section is that the 
section that has gone before pertains to the twice-born castes 
„only, not to Shidras, while what follows applies to Shiidras also. 
It is for this reason that several methods of eating meat shall be 
described, and the reward resulting from the giving up of meat- 
enting shall accrue to the Shidra also. If this were not so, then, 
in the matter of eating meat also, the Shiidra would be free to do 
what he likes ; just as he is in regard to the eating of garlic and 
other things that hus been forbidden for ‘twice-born persons’ only, 
in verses 5 efe. efe. above. 


Tf itis as you say, then there is the following difficulty :— 
In verse 82 below, the Text is going to declare the eatability of the 
meat left from the worship of the Gods :—»is. ‘One does not‘ 
become contaminated by sin if he eats meat after having worshipped 
the Gods and the Pitys’;—now the ‘worship of the gods’ ete. can 
be done only with such meat as is sacred; and those beasts and 
birds that have been forbidden for twvice-born people (in the next 
section) are not sacred ; hence, the worshipping of Gods ete, with 
the ment of these beasts and birds being impossible,—and 
what does not form the ‘remnant of worship’ being unfit to be 
eaten,—these other beasts and birds also, mentioned in a different 
context, become forbidden for the twice born people ; and the 
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prohibition of these could be made to apply to the Shridra also by 
some such other method (of reasoning). So that there is no 
point in the dividing of the sections (simply for making the prohi- 
bitions of the next section applicable to Shidras also). And as 
for the prohibition of garlic and such things (that have been for- 
biddea specially for twice-born persons), it is not applicable to 
> Shiidras at all.” 

‘There is this useful purpose served by the dividing of the 
two sections, that the prohibition of garlic and other things 
censes to be applicable to the Shiidra. As regards mentalso, in as 
much as the Householder only is entitled to do the worshipping 
of Gods, it is a matter purely optional for such Shiidras as are not 
‘householders’, 

“ As a matter of fact, Shidras ulso are entitled to the per- 
formance of sacrifices with cooked food ; the eating of food has 
also been prescribed for Householders ; but no ‘sacrifices with 
cooked food’ are ever offered with garlic and such other things. 
So that these things may be eaten, or not, by Shidras, 
entirely according to their option—‘ Why’? What would 
be the harm?’ In that case the mention of *twiceborn 
persons’ (in connection with the forbidding of garlic, ete.) 
would have no point at all.” 

This bas been already answered by the explanation that one 
who is not a Householder, or who is travelling away from home, 
may do what he likes. Nor is it necessary that the House- 
holder shall not eat what has not been offered in oblations ; the 
meaning of the declaration ‘one shall live on remnants’ being 
that ‘he shall not eat until he has made the offering to the 
Vish@divas.’ Now, that substance alone is ‘sacred’, and can be 
offered as oblation, which has been prescribed as to be offered at, 
and thus helping the fulfilment of, a sacrifice. Some people fetch 
food from somewhere, at the time of eating, and eat it in their 
own house; and in this case even though the food may not be 
the ‘remnant of a sacrifice’, it would not be forbidden. As regards 
‘meat however, we have the restriction directly imposed, that ^it 
shall never be eaten unless it has been offered to the Gods,’ 

5 
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“Jf this is applicable to all the four castes, then there 
is no point in what is going to be said (under 5,57) in connection 
with purifications.” 

‘The use of that we shall explain at that place. 

“ In view of the mention of twice-born people in the fore- 
going section, it follows that dog's meat and such things also 
are fit to be eaten by Shiidras.” 

‘Under Discourse XI we shall show that there are indications 
to the effect that ‘the village-pig’, the nss, the camel, and other 
animals mentioned in the three verses (157 ect,) are ‘unfit to be 
eaten’ for the SAüdra also.—(26). 


- VERSE (27) 


Hm MAY EAT MEAT THAT HAS BEEN CONSECRATED ; ALSO AT THE 
WISH OF BRAHMANAS ; AND WHEN INVITED ACOORDING TO LAW ; 
AND WHEN HIS LIFR 18 IN DANGER.—(27) 


Bhasya 


The remnant of the meat of the animal sacrificed at the Agnis- 
Joma is figuratively called ‘consecrated’, 

“The term ‘proksita’ literally means sprinkled with water, 
being derived from the root ‘uksa,’ ‘to sprinkle, ; and it is in this 
sense that the word has been used in all such expressions as ‘bring 
the proksani water-vessels,’ ‘ butter is the profsana, the sprinkling- 
material,’ ‘proksanibhih uduéjitah,’ ‘bothered by sprinklngs, and so 
forth. "Thus then, if. the word literally means ‘what is done by 
sprinkling,’ then why should such terms as are expressive of 
certain consecrations prescribed in the Veda, (such as sprinkling 
with water and the like), be taken as indirectly indicating 
the animal (sacrificed) and its meat ? Why should the direct signi- 
fication of the word be abandoned in favour of an indirect indica- 
tion ? For these reasons it is better to take the téxt to mean ‘meat 
sprinkled with water and such liquids" 

What is urged would be quite true, if there were no other 
texts and commendatory passages bearing upon the matter; such as 


35 


we have in the shape of such texts as ‘Unconsecrated meat ctc." 
(Verse), ‘Animals not consecrated with sacred texts etc.’ (36). 
A careful examination of all these texts leads to the con- 
clusion that the meaning of the word is as we have explained 
it. 

“TE so, then what is said here being already mentioned in 
the texts quoted, what would be the use of the present text ? ” 

Some people say that the present verse is purely re-iterative, 
It cannot be an injunction of eating meat when one wishes to 
do so. Because the man who is hungry and wishes to eat meat 
can take to it through his desire to relieve his hunger (and he 
does not need an injunction for that). That is called an ‘Injune- 
tion’ which points to such activity of the agent as would not be 
possible under the influence of any ordinary visible motives 
such injunctions, for instance, as ‘one shall perform the Agnilotra 
through out his life ;? and on such a matter, the scripture is the 
sole source of knowledge (and authority) available, We need not 
seek for scriptural authority in the case of the acts in connection 
with which we have the positive and negative notions to the effect 
that—4f it is done, such and such a reward shall follow—,and if 
it is not done, such and such an evil shall befall us.’ And it is only 
when there is no such source of knowledge available, and the matter 
is knowable by means of scriptures alone, that it becomes a case of 
‘Injunction.’, As regards the case in question, even infants at the 
breast know, without being told, that eating brings strength and 
removes pain. (So that the present text cannot be regarded as an 
Injunction]. Nor again can it be taken as a Restrictive Injunction, 
for the simple reason that no such sense of restriction is recognised 
(as conveyed by the words). (a) For instance, if the restriction 
were in the form ‘one must eat what has been consecrated, — 
then, since notime is specified the due observance of this injunction 
would disturb the entire routine of food and rest, and the man 
may have to be eating constantly; so that an impossible act will 
have been enjoined in this case. It has been said that—‘one who 
eats not at Shrüddhas etc.’,—and ugain ‘ the day on which heis 
remiss etc.’ Then again, the author of the Mahabhdsya has declared 
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that a Restriction is always supplementary to an Injunction; so 
that when there is no Injunction, how can there bé any Restric- 
tion? What has been ‘consecrated’ by one man cannot be obtained 
by another man ; so that every man will have to eat all the meat 
that he consecrates, and this would entail a great calamity. (b) If, 
‘on the other hand, the restriction be taken to be in the form of 
preclusion—‘one shall eat only what is consecrated, and not what 
is not consecrated, —on the ground of its fulfilling thé condition of 
‘Preclusion’, that hunger cannot be alleviated except by the eating 
of both consecrated and unconsecrated food, either simultaneously 
or one after the other;—even so this would be already implied 
by what has been said above regarding ‘consecrated meat’ (in 
verse 7). (So that in this case also there would be no point in 
taking the present text as an Injunction.) 


Others however find the following fault in the above view :— 
If all unconsecrated meat were forbidden, birds would fall in the 
category of ‘forbidden food’; specially as there is no authority for 
any such restricted view that those alone are forbidden in their 
‘unconsecrated form, in connection with which consecration has been 
enjoined (and no consecration has been enjoined regarding birds), 


Some people regard this view as improper. Because even 
50, the text cannot but be regarded as implying (if not directly 
asserting) the prohibition of (unconsecrated) birds also. 


For these reasons, in as much as. every Restriction is subservi- 
ent to some enjoined act, it appears better to regard the present 
text as purely re-iterutive of the eatability of consecrated meat, 
Just as at sacrifices, one must eat the consecrated meat, and 
omitting to eat it involves disobedience of the scriptural Injunction, 
so would it be in connection with all other occasions (oh which 
meat is consecrated). And when the text is purely reiterative, 
it may also imply a preclusion (as shown above). The rule that 
‘one shall not eat the unconsecrated meat of the cow, the sheep and 
the goat’ would only be a reiteration of the uneatability of ‘uncon- 
secrated meat’ (mentioned in verse 7);—this reiteration in the 
Present verse serving the purpose of permitting the eating of 
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unconsecrated meat also, ‘at the wish of Brahmanas’, and under 
certain other circumstances (specified in the present verse). 

Others again have taken the following view.—Under 4913 
we have the mention of ‘needlessly prepared meat,’ and the present 
verse serves the purpose of explaining what the ' needlessly pre- 
pared meat’ is ; as in the absence of this it could not be known 
what is ‘needlessly prepared meat’. 

Or, it may be that in one verse we have the rule for the 
eater (who does the consecration himself), while what the other 
means is that other persons, guests und others, shall not eat the 
meat belonging to (and offered by) a person who has not per- 
formed the worship of the Gods, ete. (and consecrated the meat 
at it), In the event of the householder being somehow not 
entitled to worship the Gods, his guestsand other persons would 
be justified in doing that worship for him ; and if the meat has 
been consecrated at such a worship, then they may eatit. The 
second prohibition (of unconsecrated meat)—‘ one incurs no sin 
by enting,meat after having worshipped the Gods and the Pitrs’ 
(Verse 32)—is meant for those persons who are capable of per- 
forming the worship at their own house and have not performed 
it. What is stated in verse 36—‘animals not consecrated by 
sacred texts etc,’—is meant to be explanatory of what is meant 
by the term ‘consecration.’ 

Thus we have shown that all the five prohibitive passages 
have five distinct meanings and serve distinctly useful purposas. 

At the wish of the Bráhmanas— Bráhmandicha kéimyayd’—. 
‘kamy@ is kāmanā, ‘wish’; the form ‘kāmyā being a 
Vedic anachronism. 

“IE this text permits the eating of unconscrated meat at 
the wish of the Zrülmanas, then what is the sense of this 
restriction? Does it mean that if one omits to eat at their 
wish, he incurs the sin of disobeying the scriptures? Or, does 
the present section set forth only a counter-exception? If 
it is a mere counter-exception, then such counter-exception, 

- setting asidethe force of the prohibition, would be available also 
in the shape ofsuch assertions as ‘meat may be eaten at marriages’,” 
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The text does not mean that one must eat meat under the 
circumstances; all that is meant is that if the Brühmanas are very 
superior persons, then the disobeying of their wish would 
not be right. 


Others again construe the term ‘of Brāhmaņas’ with verse 32 
also, and take the present text as an Injunction for the eating of 
meat of the hare and other animals also; the sense being that—‘at 
sacrifices and marriages, or at other large dinner-parties, if the 
Brühmanas request one toent meat, then the meat of such animals 
should not be regarded as forbidden, as they are, by their very 
nature, consecrated to the Gods’; and it is only under special 
circumstances that consecration and worship of the Gods etc. may 
be performed. In fact it is only those kinds of meat that have been 
forbidden under certain circumstances whose eating is sanctioned, at 
the wish of Brihmanas; and the sanction does not apply to the 
eating of ‘carnivorous birds’ and the rest, or to the case of a man 
who has resolved to give up meat in view of ceasing to eat meat 
being conducive to highest results, —irrespective of the fact of the 
meat being either ‘consecrated’ or ‘ unconsecrated,’ or ‘offered? 
or ‘not offered.’ 


‘When invited according to law, and when his life is in 
danger.’ —=When invited, at the Madhuparka offering, or at a 
Shrüddha, one may eat the meat even without consecration. This 
is what is meant by being ‘invited according to law’; the rules 
to be observed by inviters at Shraddhas havebeen described before 
(under 3:100) ; so that havig promised to dine at the Shráddha, 
no one can say ‘I shall not eat such and such a thing, barring of 
course anything that may be either unfit to be enten, or unclean or 
unwholesome ; specially as the food offered at Shraddhas is gener- 
ally such as is fit for offering to Gods, and also agreeable to the 
guests. (Thus then, there being no possibility of one refusing to eat 
the meat offered at the Shrdddha.) what is said here must pertain 
to the Mdhuparka offering only. 


* But there is no invitation for the Madiuparka offering.” 
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All that is meant by the present text is that the man who 
is entitled to receive the Madhuparka offering shall eat the un- 
consecrated meat that may be offered to him; and it does not contain 
an Injunction of offering the Madhuparka. The person meant 
here as the recipient of the Madhuparka is the Guest, and not 
the king and other honoured persons ; just as we find it laid 
down for the Householder that ' the guest shall not dwell in his 
house without eating.’ From this it would follow that nothing 
shall be offered to the guest against his desire. As for the notion 
that one may do what he likes in the matter of receiving an 
honoured guest and in feeding him,—if this idea were acted up to, 
then those acts would not have been done * for the sakeof the guest." 

“But the position of the guest also is uncertain.” 

True ; but it has been found that the performance of the act 
brings spiritual merit by producing pleasure in the recipient’s mind. 
Hence it is that by way ofa rule ithas been laid down for the 
giver, in accordance with the practice by which the calf is offered, 
that ‘there can be no Madhuparke without meat’ 


“What is herein laid down may be regarded as pertaining to 
the case of priests officiating at one's sacrifice.” 

In that case, this also, like the preceding clause, may be only 
reiterative of what pertains to the officiating priest and to Shrāddhas. 

“But in connection with the work of the priests, the eating of 
tbe Zda and such other materials has been prescribed ; and the re- 
strictions bearing upon that pertains to the Sacrifice, and not to 
the priests.” 

"True; but if the priests do not eat, they are censured, and 
also become beset with transcendental evil. Even if they eat, they 
do not become related to the result following from the act. 
Servants employed on wages (such as the priests are) perform the 
details prescribed in the scriptures ; and it has been prescribed that 
‘the priests along with the sucrificeras the fifth eat the Jg cake, 
so that itis incumbent upon those who have accepted the priestly 
office to do that eating. And in that case it is only right that this 
eating should be reiterated, There is however uothing ‘ seriptual’ 
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in the eating done by persons eating at Shraddhas or by the priests. 
So that thereiterationis of the eating done by the sacrificer.—It may 
be asked— For whut purpose is this reiteration?"—But reiteration 
does not always need a purpose. All that is done is that it reiterates 
what has been enjoined elsewhere. Similarly in the case -in 
question also, if the owner of the cow has promised to honour the 
guest with the killing of the cow, then the guest must eat it ; 
for he accepts the offering of Madhuprka as a favour to the 
offerer ; so that it is necessary that heshould accomplish the act 
preceding the offering, Otherwise, in the event of the Mudhuparka 
not being accepted, the said favour would not be bestowed ; conse- 
quently in the matter of the eating of forbidden meat, it is neces- 
sary for the man at the very outset to accept the Madhuparka and 
the duties of the priest ;—similarly in the matter of feeding 
the Brihmanas, As regards the Student, since certain strict ob- 
servances have been prescribed for him, meat should be regarded 
as altogether ‘unfit to be eaten.” 

* When his life is in danger’, — From the contextit follows that 
what is meantis that—‘in theevent of his not eating meat with- 
out worshipping the gods, and no other food being available, if 
there be a fear of his losing his life, either though disease or through 
hunger, one may eat the cow, the sheep and thegont ‘This rule 
is based upon the Vedic declaration that ‘one shall protect himself 
from everything.’ So that under the circumstances, if one omits 
to est ment, he becomes his owu murderer ; and suicide has been 
forbidden by such təxt as—(a)‘One shall protect himself from every- 
thing’; (b) ‘ Hence the man, expecting to live to the fullest extent 
of human life, shall never kill himself with a desire to proceed to 
heaven ; as such an act would make him unfit for heaven’ ;—all 
which shows that by eating even forbidden meat to save his life, 
one does not inccr sin. Says the Mantra also (Ishopanigad 3)— 
“Those who kill themselves go, after death, to those regions that 
are covered by blind darkness and are fit only for demons," 

When there is danger to life, even the Student may,eat meat ; 
and for him his young age would necessitate the performance of 
the expiatory rite as prescribed in the text—‘If the Student ever 
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cats meat and honey, eie (lL135). Vyasa has declared that 
when there is fear of losing one’s life through hunger, one may 
eat even fornitelea meat : and by the instance of the ‘dog’s thigh’ 
{eaten by Vishviimitra) it is indicated that such meat may be 
eaten, but once only. 


From this it follows that in the case of serious developments 
of diseases, where one cannot be sure that the man will certainly 
recover by eating meat, one shill not ext forbidden meat, such as 
that of the villige-cock and the like : though it is permitted to ent 
such meat as has been consecrated or offered to the gods. 


In the case of disease also one shall not eat meat for the 
purpose of recovering from a disease that may have just set in ; 
but in the case of men who have become enfeebled and emaciated 


through disense, the eating of meat is always permitted ; as assert- 
ed in the verse—‘ Persons daily addicted to wine and women, con- 
samptives, those emaciated through fatigue and disease, as also 
enfeebled patients, live upon the juices of meat.’ It is necessary 
for these persons to worship the gods in the case of the meat of 
unconsecrated goat ; there would however he no harm, if on some 
day this be not found possible —(27). 


VERSE (28). 


PRAJĀPATI CREATED ALL THIS AS FOOD FOR THE VITAT, SPIRIT ; AND 
ALL THAT 18 MOVADLE OR IMMOVADLE IS THR FOOD OF PHR 
vrat spin (28). 


Bhásya. 


* Vital spirit; —the breath within the body, the very seed of 
life. For the sustenance of this breath, as functioning in the five- 
fold form of */dzna and the rest,—and for its maintenance in the 
body,—! Prajāpati created all this '—world—as food. 


Having indicated the world in a general way, by means of 
the pronoun shis’, the author proceeds to specify it in details— 
5 a 
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all that is movable or immovable’. All this, on account of what 
is said in the first half, is the ‘/ood of the vital spirit’. The 
second ‘all’ is not redundant, since it is added with a view to 
indicate the various kinds of beings,—beasts, birds, men, reptiles, 
ete. 

Since Prajipati has ordained all this to be “food” in times of 
distress, all of it is the food of the vital spirit, This is also what 
we read in the dialogue of the Vital Breath contained in the 
Upanigads — He asked—what shall be my food ?— Whatever ex- 
ists, down to the dogs and,down to the insects and worms'—(28). 


VERSE (29). 


Tae nOMOBILH IS THE POOD OP THB MOBILE; THOSE DEVOID OP 

PANGS ARE THE FOOD OP THOSE ENDOWED WITH FANGS; THOSR 
WITHOUT HANDS ARE THE FOOD OF THOSE WITH EANDS'; 
AND COWARDS ARB THE VOOD OF THE DRAVE.--(29). 


Bhäsya 


* Mobila*--those that are capable of walking and flying and 
are courageous and active; o.. the kite, the mongoose and the rest.— 
OF those the “immobile '=-lethargic animals, such as the pigeon, 
the serpent and the like—are “the food.’ 


Similarly * o those endowed with fangs, —i.e. of the lion, the 
tiger, etc.,— those devoid of fangs'—the Ruru, the Prsat and the 
other kinds of deer—are the * food.’ 


Those without lands, — 
the food of ‘those with han 
man, etc. 


serpents, fish and the like—are 
.—of the mongoose and the fisher- 


* y the brave'—of those that are endowed with great cour 
age—' cowards'—those who are over-fond of life—are the food. 


The meaning is that those possessed of inferior strength are 
killed for food—(29). 
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VERSE (30). 
THE EATER INCURS NO SIN BY EATING, EVEN DAILY, SUCH ANIMALS 
AS ARE EATABLE ; SINCE THE EATER AS WELL AS THE EATEN 
ANIMALS HAVE BEEN CREATED BY THE CREATOR HIMSELF—(30). 


Bhasya. 

* Eater "—one who eats. 

* Eatable’—which ure capable of being eaten. He incurs no 
sin even by eating them daily. 

By the ‘ Creator ’—Prajapati—himsel/—have been created 
both the ea/er and the eaten. 

For this reason when there is danger to life, meat must be- 
eaten, This is the sense of the three verses, which ‘are purely 
comemendstory—(30). 


VERSE (31) 
‘TUB EATING OF MEAT POR SACRIFICES ’—THIS 18 DECLARED TO BE 


THE DIVINE LAW; BUP BEHAVIOUR CONTRARY TO THIS IS DES- 
ORIBED A$ © DEMONIACAL PRACTIOE —-(M1). — - 


Blásya 
‘The cating of meal—in the form of offerings and obla- 

tions—Yor sacrifices" 

“This is the divine law’ ;—this is what has been ordained by 

the Gods. i 
‘Behaviour contrary t this’ —i.e. eating meat for the 

fattening of the body—is “he demoniacal practice’; it is only 

demons that eat meat in this fashion. ‘This is said in deprecation 
of the practice. —(31) 
VERSE (32) 

HAVING BOUGRTIT, OR HAVING OBTAINED IT HIMSEL?, OR HAVING IT 
PRESENTED BY OTHERS,—IF ONE EATS MEAT AFTER HAVING 
WonssreD Taz Gops AND THE PITRS, HE DOES NOT INOUR 
sm (32) 

Bhasya 
The law here laid down refers to the meat of dee? and 
birds. The meaning is that there is no sin incurred in 
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eating the meat of the Ruru, the Pysat and other kinds of 
deer, or the partridge and other birds, if it is done after 
having worshipped the Gods and the Pitys. 

In the case of the offering to the — Vishvedóvas, when 
there is no preparation for it in the house, one may eat rice and 
other things, even without making the offering; but not so 
meat; it is with a view to emphasise this that the text 
repeats—‘having worshipped the Gods and the Pitys ete! lt 
mere sanction to eat after worship were meant, this bas 
already been accorded before. 


What is meant by the ‘worshipping of the Gods’ here is 
the offering of the meat on a clean spot with the words 
‘this is for the Gods’; or that ‘the worship of the Gods 
should be done in such terms as—‘this to Agni, to Vayu, 
to Surya, to Jàtavedas That this must be the meaning of 
the ‘worship’ is proved by the fact- that ‘offering of oblations 
into the fire’ (which could be the other meaning ‘worshipping the 
Gods’) is not possible for persons other than Agnihotrins; nor can 
there be any offering made to the Gods without oblations having 
been poured into the fire; specially as it has been already shown 
that the two are distinct actions and involve distinct methods 
of procedure, ‘This matter may rest here for the present, 


Others bave explained the ‘worship of the Pitys’ to 
mean Shrdddha; and in Shraddhas we do find worshipping being 
done, It is the Pitys again that are spoken of as the ‘deities’ 
of the 3irdddha. Hence it is that in connection with the 
Pitys, all writers on Smrti have prescribed the Shrdddhu only, 
and no other act. 

"How can the buying of meat be permissible ? "The meat 
obtained from the market becomes ‘Sauna’, ‘butcher's meat? 
(which has been forbidden); and as for the meat of animals 
dying of themselves, and not killed by the butcher, this 
is ‘unfit for eating’, on the ground of its causing disease." 

Our answer to the above is that one can always ‘buy’ 
the ment brought by fowlers and bird«catehers; and these are 
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known: as ‘butchers’; and they wander about from house to 
house, carrying meat for sale, when it is possible to buy it; 
and it does not become ‘butcher’s meat.” 

‘Having obtained it himselj)—the Brahmana by begging 
iW and the Ksattriya by hunting—(32) 


VERSE (33) 


IN NORMAL TIMES THE TWIOB-BORN MAN CONVERSANT WITH THE 
LAW SHALL NOT EAT MEAP UNLAWFULLY; HAVING EATEN 
IP UNLAWFULLY, HE SHILL, APTER DEATH, BE DEVOURED BY 
THEM HELPLESSLY. ( 


Bhasya 


That is called ‘unlawful which is done apart from the 
above-sanctioned occasions—of the worshipping of the Gods, the 
wish of the Brühmanas and so forth; and in this ‘unlawful’ 
manner one shall not eat meat. 

This is only a reiteration of wbat has been said 
before. 

‘In normal times’—In abnormal times of distress, when 
one's life is in danger, he need not wait for the worship of 
the Gods ete. 

“Danger to life has already been sanctioned as one of the 
occasions on which meat may be eaten; so that such eating 
would be quite lawjul, not unlaretul.? 

True; but what has been said on the previous occasion 
was in connection with the consecrated meat of the cow, the 
sheep and the goat; and in the present text the phrase 
‘in normal times has been added with a view to extend 
the sanction to the’ meat of the hare and other animals 
algo. 

It is not the mere snower of the law that is called ‘con- 
versant with the law’ but ‘one who, in practice acts up to 
the law, In connection with ordinary worldly acts also the 
term ‘know,’ ‘be conversant with, is uselin this sense; 
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when it is said of a man ‘he knows this’, what is meant is 
that ‘he acts up to it’. 

When the question arises regarding the effect of the act 
in question, the text says—‘Having eaten meat unlawfully, — 
ise, in a manner not prescribed in the scriptures—‘he shall, 
on death, be devoured’, by those animals. All that ismeant— 
is that when a man eats meat in an unlawful manner, he 
suffers various kinds of pain. If these were not meant by 
the passage (and if it were taken in its literal sense ),—then, 
in as muchas itis the meat of the goat that is commonly 
eaten by people, and the goat is anot carnivorous animal 
[how could it * devour ’ its eater?) 

Or, the meaning may be that the ‘eater, by virtue 
of the sin of that act, comes to be devoured by carnivorous 
animals ; and as this would be the result of his having eaten 
the goat, he would be described as being devoured by the 
goat,—(33) 

* VERSE (34) 


THE SIN OP THE MAN WHO KILLS ANIMALS TOR GAIN 18 NOT 
SO GREAT, AFTER DEATH, AS THAT OF THE MAN WHO EATS 
NEEDLESSLY-PRPARED MRAT,—(34) 


Bhasya 


The meaning of this verse is well known—(34). 
VERSE (35) 


BUT WHEN INVITED ACCORDING TO LAW, IF A MAN DOES NOT 
BAT MEAT, HE BECOMES, AFTER DEATH, A BEAST, DURING 
‘TWENTY-ONE BIRTHS.—(35) 


Bhäşya 


* Sambhava’ stands for janma, birth. 

Except when there is danger to life through hunger, if a 
inan does not worship the Gods, and yet ents meat, he certainly 
incurs sin,—(35} 
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VERSE (30) 

Tus BRiHMAYA SHALL NEVER EAT ANIMALS THAT HAVE NOT 

BEEN CONSEORATED WITH SACRED TEXTS; BUT THOSE THAT 


HAVE DEEN CONSEORATED WITH SACKED TEXTS, HE SHALL BAT, 
TAKING, HIS STAND UPON THE ETERNAL LAW.—(30) 


Blisya 


In connection with animals-sacrifice, ‘sprinkling with 
water’ and other consecrations have been laid down as to be 
done with sacred texts; and one shall eat the meat of those 
animals for whom all these have been performed, and which 
(thus) are the ‘remnants of sacrifices’ prescribed in the 
Vedas. Butin the case of the ‘Sifd-yajia’ and other sacrifices 
that are performed solely on the strength of usage (and for 
which there is no injunction in the Veda),—even though 
the meat would be the ‘remnant of sacrifice’, yet, since there: 
would be no ‘consecration with sacred texts’, it would be 
‘unfit for eating’. 


* Eternal — V edic, 
‘Taking his. stand'—dependent.—(3t 
VERSE (37) 
Ip THERE IS OCCASION, HE SHALL MAKE AN ANIMAL OF OLA- 


RIFIED BUTTER, OR AN ANIMAL OF FLOUR; BUT HB SHALL 
NEVER SEEK TO KILL AN ANIMAL NEEDLESSLY.—(37) 


Blüsya 


People are likely to entertain such ideas as the following—“at 
the Sua -yajia the Khaitjiki-yaga, the Chandikā-yāga and 
the like, which are performed on the authority of usage only, 
it is right for the man desiring a certain result to kill animals; 
for it has been found that one obtains a rich harvest by 
offering sacrifices at which animals are killed.” 


With a view to set aside such notions the text says— 
{Ip there is occasion, —i€ necessity arises for the offering of 
an animal in sacrifice-—the shall make an animal of 
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claritied butter’; ie. he shall make clarified butter the 
sacrificial animal; that is, it being necessary to offer an ani- 
mal to the Gods, he shall offer, in its place, clarified butter: 
which is as good a ‘sacrificial material’, 

* Ur he shall make an animal of jlour’; i.c. he shall. make 
the figure of an animal with flour, and offer that figure to 
the Gods; or, it may be taken to mean that instead of the 
animal he shall offer cakes and other things made of flour’. 

“Why is this called needless animal-slaughter, when it 
is sanctioned by the usage of cultured people ?” 

Since women, and Shidras nre ignorant of the Veda, 
such sacrifices as those mentioned cannot be assumed to 
have any sanction in the Veda; specially as people have 
reconrse to these sacrifices for the purpose of propitinting the 
Gods, and no Vedic act is done for the propitiating of Gods; 
for the simple reason that in connection with Vedic rites, 
Gods have been mentioned as subordinate factors. In fact, 
what they urge in support of the peformance of the sacrifices in 
question is the argument based upon negative and positive induc- 
tion, from the experience that there is rich harvest when Gods are 
propitinted with the sacrifice of animals. For these reasons, 
these ‘sacrifices cannot be regarded ‘as having the sanction of 
the Veda. As for the positive and negative induction that also 
is entirely mistaken, 

From all this it is clear that the present verse only 
reiterates what is already indicated as the right course by 
al kinds of reasons; and it has been put forward by the 
author through feélings of friendly kindliness.—(37) 


VERSE (38) 


AS MANY HAIRS THERE ARE ON THR BODY OP THE ANIMAL, SO MANY 
TIMES APTER DYING DORS ITs KILLER SUFFER 
VIOLENT DEATH, BIRTH AVTER BIRTI 


Beasya 
For so many lives does he suffer violent death, 
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‘Needless killer of the animal! —one who kills the animalin a 
way not prescribed in the Shruti or the Smrti; from the context 
it is clear that this refers to that animal-snorifice which ordi- 
nary people perform on the Ma 


vam. 
The term ‘pushuyhna’ is a Vedie form formed with the 
affix ‘ha’—(38). 


VERSE (39) 


ANIMALS HAVE BREN CREATED BY TUE SELE-hORN Gon HIMSELF FOR 
THE PURPOSE OF SACRIFICE; SACRIFIOE IS CONDUCIVE TO THE 
WELL-BEING OF ALL THIS WORLD; HENCE KILLING AT A 
SACRIFICE 18 NO ‘KILLING’ AT ALL—(39). 


Bhasya. 


The evil just described does not pertain to the killing of 
animals at the rites prescribed by Shruti and Sii. 


That ‘killing’ which forms part of sacrifices,—for the due 
fulfilment of that were animals ‘ereated’—produced, brought into 
existence,—'l the selj-lorn. God —Prajapati ‘himselj.? 

This is a purely commendatory passage. 

*Sacriiice—in the form of the Jyotisfoma and the rest—‘is 
conducive to the well-being’ —prosperity, development, advancement 
—‘of all this'—world. 

For this reason the killing that is done at s sacrifice should 
be regarded as no killing at all. What this means is that it does 
not involve the sin of ‘killing’ animals,—(39) 


VERSE (40) 


Hanns, ANIMALS, TREES, BEASTS AND BIRDS, REACHING DEATIC FOR 
TUE SAKE OP SACRIFICES, ATTAIN ADYANCEMENTS.—(40) 


Blásya. 


"How is it known that killing at sacrifices involves no sin?” 
The answer is as follows:—‘killing’ is the greatest injury 
that cun befall the being killed; because it involves such great 
evil as the loss of life, involving separation from wife, children 
‘ a 
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and riches, and all the attendant evil consequences; and also because 
it carries the entities nearer to the fruition [of their sins in the form 
of hell and the like. But when an animal is killed at a sacrifice, this 
killing becomes a great benefit conferred upon it, and it is 
not an injury; because it does not lead it to hell or any such 
undesirable conditions. That this is so follows from the fact 
that those ‘reaching death’—destruction—at a sacrifice—‘aitain 
advance-ments'—higher positions, in regard to caste and so forth ; 
—being born as a God or a Gandharvu, or as men born in better 
countries or continents—such as the Uttarakuru and the like. 


The whole of this is a purely commendatory description. We 
donot find here any Injunction; the verb ‘attain’ being in the simple 
Present tense. Nor is thereany justification for deducing an Injune- 
tion from the commendatory description,—as is done in the 
case of the passage ‘Pratitis/hanti etc.’ (ride, Mimamsa-Sitra, 
4. 3. 17, ef seq); because in the present case neither there is, nor 
is there any possibility of, any other Injunction (apart from 
those already set forth in the text). 


The whole of this descriptive section is supplementary to 
the prohibition of the cating of unlawful meat; and the upshot of 
the prohibition contained in these verses is that ‘one should never 
seek to kill animals needlessly.’ (verse 37) As for the sanction (of 
killing) implied in the statement—‘animals have been created for 
the purpose of sacrifices’ (39),—all this is understood as involving 
the prohibition of eating, which is going to be distinctly emphasised 
below in verse 48. 


Nor can any Injunction (such as ‘desiring advancement, 
the animal shall die at a sacrifice’). be deduced from the text. 
Because such an Injunction could not be intended for the animals; 
for the simple reason that they would not understand it. And 
those for whom the Injunction is not intended caonot be the agent; 
and unless one is an agent, he cannot obtain any reward de- 
dared in the scriptures. Specially as in the present case, the 
result spoken of does not proceed in any perceptible manner from 
the nature of the thing involved ; as there. is, for instance, in the 
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case of the poison, which produces its results even on ignorant 
persons who take it. ‘There is no such thing in the case of 
things spoken of in the Veda. 


Further, since the herbs and other things spoken of here 
are unconscious beings, tlie ‘principle of the priests’ cannot apply to 
their case. That is to say, it is found that in the case of sacrifici- 
al performances, results are spoken of as accruing to one person (the 
sacrificer) from the acts that are actually done by others,—i. e. the 
priests officiating for him; e. g. in the case of the passago—‘he desi 
‘one to become worse etc, In the case of such passages we admit 
of an Injunction, because what is there stated is not capable of 
being taken as supplementary to any other Injunction, and secondly 
because the indication of the Injunction is quite clear, and lastly, 
because the Injunction indicated is found to be one that pertains 
to human beings. E 


In the case of all scriptural statements, we are entitled to deduce 
just as much as may be reasonably deduced from the actual. words 
of the text. For instance, it has been declared that the Brahmana 
joining in the sacrificial bath of other people should have to perform 
an expiatory rite [and we have to accept this, even though we 
fail to see any reason for it]. In the present case, however, 
there is no possibility of any Injunction being addressed to the 
beings concerned (all of which are inanimate). 


‘Herbs, —grass and the like, 


‘Animals -=the goat and other beasts (which are mentioned 
as fit for being offered at sacrifices). 


* Trees, —such as are objects of worship. 

` 4 Beusts,'—those which, though not ordinarily regarded 
as fit for sacrificing, happen to be mentioned, in some passages, as 
to be offered; c. g. ‘one shall kill paréridyes.’ Though at the 
Véjapéya and similar sacrifices, the calves ure used only for the 
purpose of carrying loads, yet they are called ‘beasts 5’ and even 
though these do not suffer actual death, yet the term “death 
their case stands for all the sufferings that they undergo. 


8241. 
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* Birds?—the Kapinjala and the rest; even though these are 
sometimes spoken of as ‘animals’, yet, asa rule they are not 
known by that name ; for in such passages as ‘there are seven tame 
animals and seven wild animals’, the animals meant are the cow 
and the rest, which are not birds; in fact the term ‘pashu’, ‘animals, 
denotes quadrupeds ; or the difference between ‘animals’ and ‘birds? 
may be regarded as similar to that between the’‘go’ and the 
“balivarda’ (the former term being wider than the latter) (40). 


VERSES (41—42) 


AT rap MADHUPAREA OFFERING, AT SACRIFICES, AND AT THE RITES 
IN HONOUR oF THE PITRS,—AT THESE ALONE SHOULD ANIMALS 
BE KILLED, AND NOWHERE ELSE; THUS HAS MANU DECLARED 
—(14) 

THE "TWICE-DORN PERSON, KNOWING THE REAL IMPORT OF THE 
VEDA, KILLING ANIMALS ON THESE OCCASIONS, CARRIES HIMSELF 
AND THE ANIMAL TO THE MOST EXCELLENT STATE, — (49). 


 Blásyn. 


The present text sums up in brief those oceasions on which 
the killing of animals is sanctioned by the scriptures. 

* Madhuparka '—has been already described. At this the 
killing of the calf has been enjoined. 

*Sacrifire'—such as the Jyotistoma and the like; the 
eleventh stage of which consists of the animal-sacrifice; as also 
the Pashubandha, at which thesacrificing of the animal forms a 
sacrifice by itself. 

‘Rites in honour of the Pitys,’—ie, those of which the 
Pitys are the ‘deities’; what are meant are the Astakd and 
other offerings of the kind, and not Shraddhas; because these 
latter are laid down as to be performed with cooked meat, (for 
which the meat could be obtained otherwise than by actually 
killing the animal at the rite itself) ; and in connection with this 
the killing of animals has not been enjoined ; nor will it be right 
to regard this (injunction regarding the offering of cooked meat) 
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as implying the killing of animals ; because the original injunc- 
tion of the Shraddha does not lay down such tilling. Further, 
the present verse also does not clearly enjoin it; specially as 
what is here mentioned is capable of being taken as pertaining 
to the Ayaka offerings, If the present verse were an injunction, 
it would involve the necessity of seeking for its basis (in some 
Vedic text); while, as we shall explain later on, it is capable of 
being construed as supplementary to another Injunction. 


Some people: explain the term * jifrdaivatakarma’ as stand- 
ing for the rites performed in honour of the gods and the Pitys 
iv., the Great Sacrifices (daily). 

Animals are to be killed by Brihmanas for the ‘support of 
their dependents,’ and the killing of animals is also permitted at 
times of distress, when life may be in danger.—(41—42). 


VERSE (i3). 


LIVING IN HIS HOUSE, OR WITH HIS TRACHEL, Ok IN THE FOREST, 
THE SELP-CONTROLLED TWICE-BORN PENSON SIALL NOT, EVEN 
IN TIMES OF DISTRESS, DO THAT KILLING WAICH IS NOT SANO- 
"TIONED By THE Vena.—(43). 


Bhäsya. 


This verse forbids such killing as is not sanctioned by the Veda, 
itis not meant to sanction that which is already sanctioned 
by it. 


‘As a matter of fact, no other killing (save what is sanctioned) 
is possible in the case of the Student ‘living with his teacher,’ or of 
the man performing austerities ‘in the forest ; ' even though some 
sort of killing may be possible for the incontinent Student, yet for 
the Hermit in the forest it is not possible in any case. Even for the 
Student, an absolute indifference to life (und livelihood) is not 
considered desirable. Hence the present verse should be 
treated as the Injunction of killing at Shraddhas ; and the men- 


E MARU-SMETI; DISCOURSE V 


tion of the ‘house’ is a mere reiteration (Shriddhas being per- 
formed only by the Householder). 


Some people argue here as follows :— If this were such an 
Injunction, what would be the meaning of the terms ‘in (he 
forest? and ‘in times of distress’ ? For the Recluse in the forest, 
even though keeping up his Fire, there are no animal-sacrifices ; 
as we shall show under 611." 


Our Teacher however gives the following explanation: —What 
is urged may be true of the Student ; as regards the Recluse, even 
* self-abandonment ’ has been enjoined by such texts as ‘ having 
recourse to the Aparajita, etc. etc.’ So that for him there can be no 
killing for saving his life; all this we shall clearly explain 
under 6°31, 


“The present verse puts forward the prohibition of killing 
even in times of distress ; how then is it that you take it to mean 
the permission of it at such times ?” 


True ; but otherwise (if the text were not taken as permit- 
ting killing as sanctioned by the Veda), it would be useless. It 
might be argued that it could serve the purposes of a commenda- 
tory text. But even fora commendatory text, some sort of basis 
(some injunctive text to which it is supplementary) will have to 
be sought out. Hence we conclude that the prohibition contained 
in the verse relates to normal times — other than those of distress ; 
and there is nothing incongruous in its being sanctioned in con- 
nection with abnormal times of distress, Further, there are 
various degrees of ‘distress’; and under the lesser forms of it, 
if one would take to ‘killing’ animals for food under the 
consideration that his food-supply was sufficient only for a month 
or a fortnight (after which he will have nothing to eat),—then 
such killing (even though at an abnormal time of distress) 
would be what is forbidden by the present text; on the other 
hand, if the man fears that he would die now if he did not 
Kill for food,—or if a desperado with uplifted weapon were 
attacking him,—then the killing has to be done; and it is this 
killing in abnormal times of distress that is permitted by the text. 


VERSE XLIV:—LAWFUT, AND FORBIDDEN MEAT 55 


In this manner the Vedic text ‘one should protect himself from 
all things’ also becomes reconciled, (43). 


VERSE (44). 


Tar KILLING Wrion 18 SANCTIONED BY THR VRDA HAS DERN FTBRNAL, 
IN THIS WORLD OF MOBILE AND TMONILR DBINGS ; I? 18 TO BE 
REGARDED AS NO KILLING AT ALL; SINCR IT WAS OUT OF THE 
Vana iat tie Law SHONE ronmm.-- (44). 


Bhasyu. 


The killing of creatures which hns been prescribed in the 
Veda, ‘has been eternal '—without beginning—‘in this world of 
mobile and immobile beinys ;’ on the other hand, that which is laid 
down in the Tanfra and other works is modern, and based upon 
mistaken induction. Hence it is only the former that is to be 
regarded as ‘no killing at all’; and this for the reason that it does 
not involve any sin in reference to the other world, When this 
Killing is called ‘no killing,’ it is only in view of its effects, and 
not in view of its form (which of course is that of killing). 

“Since both acts would be equally killing ; how can there be 
any difference in their effects ? " 

The answer to this is—‘heewuse if mas out of the Veda 
that the Law shone forth*;—the promulgation of what is lawful 
(right) und what is unlawful (wrong) proceeded from the Veda ; 
human authorities not being at ull trustworthy, And ns a matter 
of fact, the Veda is found to declare that in certain cases, killing 
is conducive to welfare. Nor is there an absolute identity of 
form (between the two kinds of killing); because firstly 
there is the difference that, while one is done for the sake of 
accomplishing a sacrifice, the other is done for entirely 
personal motives; and secondly there is difference in the intention 
also, that is, ordinary killing is done either by one who desires 
to eat meat, or by one who hates the creature (killed), while the 
Vedic killing is done because the man thinks that ‘it is enjoined 
by the scriptures’, 
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‘Bhone forti! — Shone fully ; i. e., became manifested =={ 44). 
VERSE (45). 


He, WHO KILES HARMLESS OREATURES FOR THE SAKE OF HIS OWN 
PLBASURE, NEVER ATTAINS HAPPINESS, LIVING on DEAD—(4 


Bhasya 


A balf-syllable--'a'—should be understood to be present 
(between ‘yo’ and ‘himsakan’). The prohibition regarding 
“harmless creatures’ indicates that there is no prohibition regarding 
dangerous animals, such as. serpents, tigers and the like.—(45). 


VERSE (46). 


Ha, WHO DORS NOT SEEK TO INFLICT SUFFERINGS OF CAPTURE AND 
DEATH ON LIVING BEINGS, IS THE WELLAWISHER OF ALL AND 
OBIAINS PERFECT HAPPINESS. — (40). 


Bhasya 


“ Capture” {and ‘death’ are the ‘ sufferings’ meant; or 
‘sufferings’ may be taken separately, as standing for ‘doing 
pecuniary harm’ ete. s 

He who seeks to do all this,—i^, who not only desists from 
such acts, but who never has any desire to do it ;—such a person 
does not merely cease to do harm to others, he actuallybecomes 
their “rell-visher’,—he is anxious to do good to them; and ‘he 
obtains perfect happiness.’—(46).. 


VERSE (47,) 


Hz wo DORS NOT INJURE ANYTHING OBTAINS, WITHOUT EFFORT, 
WHAT HE THINKS OP, WHAT HE UNDERTAKES, AND WHAT HE 
FIXES HIS HEART UP0N.—(47), 


Bhásya. 
* What ke thinks of ;—in the shape of profit and honour, &e, 
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* What he ñùxes his heart pon" —whatever desirable thing he 
has longing for;—all this ‘he obtains reithout effort? 


* What he undertakes’ whatever act he does, the reward of 
that he obtains, without and dificulty, immediately after the 
accomplishment of that act.—(47) 


VERSE (48) 


MzAT IS NEVER OBTAINED WITHOUT HAVING ENCOMPASSED THE KILLING 
OW ANIMALS; AND THE KILLING OF ANIMALS DORS NOT LEAD TO 
HEAVEN; HENOE ONB SHOULD AVOID MPAT.—(48) 


Bhasja 


This verse shows that all the verses forbidding the killing of 
animals are auxiliary to the prohibition of meat-enting. 
Asa matter of fact, until animals have been killed, meat can- 
not be obtained ; and killing is very painful. Hence one should 
avoid meat. 


“Meat can be obtained from animals that die of themselves ; 
how is it then that it is said that it cannot be obtained »eifÀout 
encompassing the death of animals? " 


The verse is a purely commendatory exaggeration, Further, 
there enn be no idea of anyone eating the meat of animals dying 
of themselves, for the simple reason that such meat is the 
source of disease, Meat is never eaten without. being offered, and 
what is a source of. disease can never be offered as gift. 


* Utpadyati’;—the meat is brought about by killing ; hence 
the nominative of killing and of obtaining may be regarded 
as one and the same ;so that there is nothing incongruous in 
the expression ‘ndkrtvd utpadyaté’. Or, ‘utpadyate’ niay 
be construed along with ‘does not lead to heaven.’, What is meant 
is, not only that it does not lead to heaven, but also that it leads to 
hell and other evils, —(48) 

8 
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VERSE (49) 


HAVING DULY PONDERED OVER THE ORIGIN OP MEAT, AND OVER 
THE FETTERING AND KILLING OF LIVING BEINGS, ONE SHOULD 
ABSTAIN PRON THE EATING OF ALL MEAT.— (49) 


Bhasya 


The fetus grows in the womb, which is an unclean place; 
and it is produced from semen and ovule, both unclean things. 
* Fettering and killing '—involved in the obtaining of meat. 


‘Having duly pondered  over'—carefully considered with 
an alert mind ;—'all this,—one shall abstain from the eating of all 
meat’—i-e, also of that which is not forbidden; what to say of 
whatis actually forbidden ? 


The present text is acommendatory exaggeration ; it is not 
meant thatmeatshould be always regarded as unclean ; the sentence 
does not mean to lay down that all meat is actually unclean.—(49) 


VERSE (50) 


Hie WHO DORS NOT EAT MEAT LIKE A FIEND, DISMRGARDING THE 
PROPER METHOD, DRCOMES POPULAR AMONG MEN AND IS NOT 
AFFLICTED BY DISBASE.—(50.) 


Bhasya. 


* Proper method’—i.e. of worshipping the; Gods and so forth ; 
if one does not eat meat, regardless of this manner, but eats it only 
in the right manner,—' he becomes popular ’—loved by the people ; 
he becomes dear to all. 


; 

‘He is not afiicted by disease’—Diseases are produced if a 

ian eats the flesh of lean and enfeebled animals. For this reason 

also one should eat meat only in the right manner; and by 

eating it thus, he ‘is not aflicted by disease.’ By eating meat in 

any other way, he is always afflicted by disease. 
° 
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* Like a fend '.—The term ‘fiend’ stands for a species of 
lower animals, which eat flesh always in the wrong manner ; 
hence every one who eats it in the wrong manner becomes like a 
fiend ;—this is the sense of the deprecatory simile—(50). 


VERSE (51) 


Hr wHo APPhOVES, HE WHO CUTS, HE WHO KILLS, HE WHO BUYS AND 
SELLS, HE WHO COOKS, HE WHO SERVES AND HE WHO EATS IT 
ARE ‘ SLAYERS '—(51). 


 Blásya. 


When some one is killing an animal, if another person 
should come, and for his own selfish purposes show his approba- 
tion, by such words as ‘he is doing well in thus killing the ani. 
mal,’—this latter man is called the ‘approver’. 

* He who cuts’ —he who quarters the dead body. 

* He who serves ? — places it before persons eating. 

* He who eats it’, 

All these are * slayers’. 

What is meant by attributing the character of the ‘slayer’ 
to those who do not actually slay, but do the other acts of eating, 
preparing, selling, &c,—is the deprecation of all these acts; all 
these persons do not actually become ‘ slayers.’ The ordinary act 
of ‘slaying’ is that which results in loss of life ; so that it is only 
one who does this act that is the ‘slayer.’ In accordance 
with the rule that ‘the nominative agent of aù act is one 
who does it independently by himself,’ that person alone is 
called the ‘slayer’ who deprives living beings of their life ; 
those who do the acts of buying, selling, ete., are other than that 
person. 

“But the statement that the approver and the rest also are 
slayers also emanates from the Smrti (and as such must benccept- 
ed as true).” 
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The authority of this Smrti does not extend to the subject 
of words and their denotations; itis confined to the subject 
of right and wrong,—what is lawful and what unlawful. More 
authoritative on the subject of words and their meanings is the 
revered Püpini, In fact Manu and otther writers on Smrti only 
make use of words in accordance with ordinary usuge, and they do 
not lay down rules bearing upon words and their meanings ; 
they use the words, they do not regulate them. 

* But as a matter of fact, we do find these writers making 
such assertions as ‘such aud such a person is called a Preceptor * 
and so forth (which lay down the denotation of words).” 

True ; but in such cases there is no inconsistency between 
what the Smrti says and what we learn from the treatises bearing 
upon the subject, Nor again is there any other useful purpose 
found to be served by those passages ‘that explain the meaning 
of the term ‘ preceptor" (for instance). In the present case, how- 
ever the passage is capable of serving an auxiliary purpose by 
being taken as a commendatory statement ; so that it is not possi- 
ble, on the strength of the present text alone, to regard all these 
persons as ' slayers.' 


Some people argue as follows :—"lf there is no one to eat, 
there would be no onejto kill ; so that the kiling is really prompt- 
ed by the eating; and the prompter of an act also has been 
regarded as its doer ; so that the cater is the slayer, even in the 
direct sense of this term; and it is only right that the eater 
should have to perform the same Expiatory Rite as the slayer.” 


This, we say, is not right; because as a matter of fact, a 
different expiatory rite has been prescribed, under Discourse xi 
for the taster of the meat of the animals killed (by others), 


What hes been stated above regarding the propter being 
the doer, that also is not true. The prompting ayent has been 
thus defined— He who by means of direction and request, 
prompts the independent agent, is also an auxiliary agent, the 
other being the principal one.’ Andas a matter of fact when 
the slayer kills the animal, he is not ordered lo do so by the eater ; 
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he does it as a means of living, with the motive that he shall live 
by selling the flesh. 

If prompting means abetliny,—ie. if it be held that when a 
man proceeds to do a certain act, if another person abets him and 
co-operates with him, the latter is to be regarded us the prompter— 
then, this definition also is not applicable to the present case. In 
the act of killing, the ‘abetting’ would consist in such acts as—(a) 
collecting the weapons, ete. (b) the sharpening of the blunted 
axe, (e) the bringing up of the sword, and so forth ; as without 
these the act of killing could not be accomplished, [and none of 
these acts is done by the eater]. 


If, however, the prompier be defined as ‘that person for 
whose take the work is done,’—then, in the case of the * teaching 
of the boy,’ the boy would have to be regarded as the prompting 
agent in the act of ‘teaching’; and yet ‘teaching’ does not 
mean ‘reading’ (which is what the boy actually does). 

‘Then again, when the slayer does the killing, he does not do 
so for the benefit of any particular person, by virtue of which 
the latter's action of cating could be regarded as sinful. In fact, 
all these persons undertake these acts for their own benefit ; 
and not one of them is troubled by the ides’ of benefitting any 
other person. 

“ Even when the man undertakes the killing for his own 
benefit, such action would be absolutely uxeless if there were no 
it is only when there is an eater, that the man’s action 
is fruitful ; and the fruit of an act is the motive, the -prompting 
force ; and as this depends upon the eater, the eater also is an in- 
direct prompter.” 


1f this be so, then, when a person is murdered on account of 
enmity, since the enemy would be the prompter of the act 
of killing, the murdered man could become the murderer! For 
without enmity, the act of murder would not be possible. 
Similarly when in the case of Brihmana-murder, the murderer 
(in course ot the Expiatory Rite) gives away his entire property, 
the act of giving will have been prompted by the murder: and as 
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there could be no recipient without the giver, it is not only the re- 
chastity, but the giver also that would become tainted with the sin, 
Similarly a beautiful woman would incur sin by guarding her 
chastity against the lover who has his heart burning with the 
arrows of love and who has expressed his longing for her. 

From all this it follows that what has been suggested cannot 
be the definition of the prompter. 

As a matter of fact, both the slayer and the cater do their res- 
pective acts for their own special benefit ; but they become helpful 
to one another in the manner of two persons one of whom has lost 
his horse and another his cart ; and there can be no question of 
one being the prompter of the other. 


This has been fully discussed under 8104.—(51). 
VERSE (52). 


ls A MAN, WITHOUT WORSHIPPPING THE GODS AND PITRS, SEEKS TO 
INOREASE HIS OWN FLESH BY THE LESH OP OTHERS,—THERE 
Is NO SINNER GREATER THAN THAT PERSON,—(52). 


Bhasya. 


This deprecates the man who eats meat for the purpose of 
fattening himself, and not one who does it for averting disease. 
That this is so is clear from the words of the text ‘he who seeks 
to increase! In him also, only if he does it * without worshipping 
the Gods and Pitys.’ But if the man is ill, and recovery is not 
possible without eating meat, then there would be no harm, even 
if the said worshipping were not done.—(52). 


VERSE (53.) 


Ir A MAN PERFORMS THE AsHVAMEDHA SAORIPIOE EVERY YEAR, FOR 
A HUNDRED YEARS,—AND ANOTHER DOES NOT EAT MEAT,—TRE 
MERIT AND REWARD OF BOTH THESE ARE THR SAME.—(53,) 


Bhásya. 


The eating of the meat of the Hare and other animals,—in 
the form of remnants of the worship of Gods and Pitys —has been 
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sanctioned. If one abstains from this eating, he obtains the fruits 
of the Ashvumédha sacrifice ; and the fruits of this sacrifice have 
been described in the words ‘he obtains all desires, ete., etc." 

In this connection it would not be right to urge the following 
objection :—" How can mere abstaining from ment be equal to a 
sacrifice involving tremendous labour and much expense? "— Because 
the said abstention also is extremely difficult. Further, the prin- 
ciple enunciated in the Siitra—‘The particular result would 
follow from development as in the ordinary world’—is operative 
here also. Hence there can be no objection against the asserting 
of results or fruits of actions. 


Our answer however is as follows :—What is said in the text 
is a purely commendatory exaggeration ; specially because the state- 
ment of the sacrifice being performed ‘every year for one hundred 
years’ can be regarded only us such an exaggeration ; for it is not 
possible for the Ashramzdha to be performed every year ; nor 
can it be performed * for a hundred years,’ as no performer would 


live so long, 


* Punyaphalam" is a copulative compound, it being impossible 
to take it asa Genitive Tatpuruse. 


VERSE (54). 


By SUBSISTING UPON SACRED FRUITS AND ROOTS, AND BY MATING THE 
FOOD of HEBMITS, ONE DORS NOT OBTAIN THAT REWARD 
WIKIOH tm DORS BY ABSTAINING FROM MRAT—(54). 


Bhäsyu. 


+ Saered’—fit for Gods. 

“Food of hermits—ie., such grains ns are got without culti- 
vation ; eg, the Nivdra and the like, 

This verse also is a purely commendatory exaggeration—(54), 
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‘Me un (aciat-sa) WILT DEVOUR IN THE NEXT WORLD, WHOSE MEAT I 
EAT IN THIS'C-THIS IS THE ‘MEATNESS’ (MAMSATVA) OF THE 
Suman’ (MĀMSA), AS THE WISE ONES DEOLARE.—(55). 


Bhasya. 


This explanation of the name is n commendatory description. 

‘Mam sa bhaksayita’,— He will eat me’—The general pro- 
noun ‘sah,’ the,’ has its particular character pointed out by what 
follows— whose meat T eat here^—(55). ^ 


VERSE (56) 


‘THERE IS NO SIN IN THE EATING OF MEAT, NORIN WINE, NOR IN SEXUAL 
INTEROURSE, SUOH IS THE NATURAL WAY OP LIVING BEINGS ; 
BUT ABSTENTION IS CONDUCIVE TO GREAT RRWARDS.—(56). 


Bhisya. 


From verse 28 to this we havea series of purely commendatory 
texts ; there are only two or three verses that are injunctive 
in their character. 

* There is no sin in the eating of meat.’ This assertion stands , 
on the same footing as verse 32 above. What we learn from the 
present verse (in addition to what we know already) is that 
“abstention is conductive t great rewards.” By various 
deprecatory texts the impression has been produced that ‘no 
meat should be eaten.” But by way of providing a means of 
living for living beings it has been asserted that ‘there is no sin in 
the eating of meat’ ; which means that there is no sin if one eats 
such meat as is the remnant of the worship of Gods, etc., or what 
is eaten at the wish of Brahmanas, and under such similar cirenm- 
stances specified above ; but this only if he wish to eat it. 

* Abstention '—taking the resolve not to eat meat and then 
to abstain from it—this is ‘conducive. 10 great reward’. In the 
absence of the mention of any particular reward, Heaven is to be 
regarded as the reward. So say the Mimamsakas. 
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Similarly in regard to ‘wine’, for the Ksattriyas,—and to 
‘secwal intercourse, for all castes; but apart from that which 
may be alone (a) ‘during the day’ or (b) ‘with women in their 
courses’, or ‘on sacred days’, (in connection with all of which sexual 
intercourse has been forbidden). 


The three things mentioned here, in their very 
restricted forms, constitute the ‘natural way of living beings’, 
sanctioned by the scriptures with view to the maintenance of 
the body. Says the author of the Science of Medicine (Ayurveda) 
—Food, continence and sleep—these three, intoxicants and 
women, tend to prolong life." 

1f, however, one can manage to live without these, for him 
‘abstention is conducive to great rewards? This is said merely 
by way of illustration ; same being the case with all ‘abstentions’ 
from such things as are neither prescribed nor forbidden. Where 
however a certain act -is definitely prescribed, there is nothing 
reprehensible in the man’s doing it, even if it be done only for 
the sake of the pleasure that it affords him; in fact abstention from 
such an act would itself be reprehensible, as done with a view to 
‘great rewards’; e.g. the eating of honey, having a full meal, 
wearing a woolen garment and so forth, Such also is the practice 
ofcultured people; the revered Vyäsajalso says the same. Those acts, 
on the other hand, to which people have recourse only through 
desire,—even though these be neither permitted nor forbidden, —e.g. 
laughing, scratching of the body and so forth,—abstention from 
these would be conducive to great rewards,—(56) 


SECTION (7) 
Impurity due to Death. 
VERSE (57) 


T AM GOING TO DESCRIBE, IN DUE ORDER, PURIFICATION ON DEATH, AS 
ALSO PURIFIOATION OF SUBSTANOES, AS PRESCRIBED FOR ALL THE 
FOUR casres.—(57) 


Bhasya. 


‘For all the jour castes’—This is meant to imply that the 
duties of the Sidra, generally laid down only in a vague form, 
could not be known without special effort, 

‘Prétashuddhi’,—the purification of the living after the death 
of other persons. This compound is according to the general 
rule ‘A noun with a declensional ending is compounded with anther 
noun with a declensional ending’. 

Though the author announces that he is going to describe the 
vurification, yet, in as much ‘purification is dependent upon, and 
relative to, ‘impurity’, andas it is the function of the treatise 
to provide information regarding both, the author is going to 
describe first the occasions of ‘Impurity’—(57). 


VERSE (58) 


WHEN A CHILD DIES THAT TAS‘TEETHED, OR ONE YOUNGER THAN IT 
WHEN IIS TONSURE HAS DEEN PERFORMED, ALL ITS RELATIVES 
ARE (PORE, Tu SAME Is DECLARED TO BE THE CASE WITH 
BIRTHS ALSO.—(58). 


Bhasya. 


mean younger than the child that has 


* Anujdta’—is taken 
teethed, 
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The present verse mentions the several stages only by way 
of illustration, and much emphasis is not meant to be laid on 
them ; since the exact period of ‘impurity’ in regard to the 
various stages is going to be prescribed later on; ¢y., in another 
Smpü-tezt we rend—(a) Till theappearance of teeth etc.’ —(b) ‘When 
a child dies in a foreign country, ete., ete.’ (5°77),—there is * imme- 
diate impurity" ;—where the term ‘child’ is to be understood as 
standing for one that has not teethed. Thus too it is that what the 
text (5°67) says regarding the ‘one night's impurity’ ia connection 
with the death of ‘persons whose tonsure has not been performed 
ete.’ is taken to be applicable ulso to one who has teetbed. It is 
in this way that the rules laid down by the two Smpti-tezts in 
connection with the ‘child’ become reconciled. In fact the ‘one 
night’s impurity ’ pertains only to children till the performance 
of the Tonsure ; since in connection with those whose Tonsure 
has been performed, the period of impurity is going to be prescribed 
as to last for three days ; and this applies to the case of boys 
before their Initiatory Ceremony ; after which the period would 
be ten days and so forth, as laid downin the text—'The Brahmana 
is purified in ten days, ete.” (5°83). 


Some people interpret the several alternative rules laid down 
in verses 5.59 et seg—' Impurity due to death lasts for ten day 
etc, etc,—as pertaining to the different ages (of the dying 
person), and construe them differently from their natural order— 
on the strength of usage and of other Smyti-tewts; by which (a) 
the impurity in connection with the Initiated child lusts for ten 
days, (D) in connection with the uninitiated for four days, (c) in 
connection with one whose Tonsure has been performed, three 
days, (d) in connection with one who has teethed, one day, aod (e) 
in connection with younger children, it is to beonly ‘immediate’ ; 
and so forth, In this way there would be an option between 
“three ’ and ‘four’ days, in connection with one whose Tonsure 
has been pesformed. 


But in accordance with these views, there would be no notice 
taken of the rule that has been prescribed in another Smrti-text, 
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in connection with the death of the boy ‘who has completed Lis 
Vedic Study. All this we shall explain later on. 


A person is called ‘dead’ when all his functions have ceased, and 
the root ‘stha? with the preposition ‘sum,’ denotes cessation of 
functions, [Hence  samsthita’ means deaa]. 

* Relations? —ie., Sapindas (sharers in the ball-offering) and 
Saménodakas (* Sharers in the water-offering’). 

* Játaka? is the birth of a son, ete. 

‘The same is declared (o be the case’ ;i.e, all relations 
are impure. 

Question: “Whence is any notion of aye obtained, by 
which the text is interpreted as applying to one whose Tonsure has 
been performed, and thus refering to a particular sacramental rite? 
Ina later text, the connection of the Initiatory Rite has been 
directly mentioned. But we do not find it anywhere stated upto 
what age a child may be called “tonsured. ” 

Our answer to the above is as follows: By reason of its 
having been mentioned along with ‘one who has teethed,’ the 
term ‘tonsure’ is understood as indicating a definite age ; and 
this age is to be taken as-extending upto the third or the fourth 
year. 

It has been argued that—“Since there is the option of per- 
forming the Tonsure during the first year, if one adopts this 
option, the present rale (which extends the ‘impurity’ in the case 
of the ‘ tonsured ” child to one day) would be contrary to the 
rule that ‘upto the period of teething, the impurity is only 
immediate’ ” 

This is not right. As a matter of fact, what is the extent of 
the ‘tonsured’ age {we learn from the juxtaposition of the epit- 
hets ‘tonsure’ and ‘initiated’, which indicates that the new name 
becomes applicable only upon the performance of the next sacra- 
mental rite [so that the boy could be regarded as “tonsured ’ only 
till the performance of the Initiatory Rite], In this way, the 
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present text would become reconciled with such texts as ‘Till 
teething, impurity is to be immediate, Similarly in the Smrti- 
text—‘Till the ceremony of Initiation itis to be for three 
days ’—the Initiatory ceremony is mentioned only as indicative of a 
particular age. It might be argued that—* there would, in this 
case be no age specified for the Shüdra, in the way in which it is 
for the Brähmaņa, the Kga/frija and the Vaishya, in connection 
with whom, the Initiation has been more or less strictly prescribed, 
as being the eighth year and so forth."—But in this case also, the 
age would be understood as when the period of ‘childhood’ is 
passed ; in accordance with the law that ‘for ull there is a full 
period of impurity.’ Thus then, after the eighth year, in case of 
all the four castes, the period of impurity would be the ‘full 
term ’, and this age is applicable to the case of the Shidra also. 
In accordance with the view by which the ‘Initiation ’ in the 
present context is taken as indicating the eleventh (and twelfth) 
year in the case of the Kyattriya and the Vaishya,—there would 
be no age mentioned in connection with the Shadr. Though in 
his case also the period of impurity extends to the full time, 
in the case of one who has passed his chilhood ; before which the 
period extends to three days only ; and the passing of childhood 
has been defined in another Smpti-text, which says—‘Upto the 
eighth year one is called a child’, while others declare that ‘ one is a 
child till his sixteenth year.” Those who hold that ‘childhood’ 
ceases after the sixteenth year,—according to those also puri- 
fication takes place only after a month (the full term). It has also 
been declared that ‘after six years, the purification of the Shiidra 
comes after a month’; and in another text—‘one month in the 
case of the eight-year-old child ’. 


Objection—"The rules regarding the several ages are obtained 
from the verses that follow ; why then should the ‘teothing ', vee 
have been specified in the present verse ? 


Answer—True ; but it hus been answered bere also for the 
purpose of making the rules more intelligible, 
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VERSE (59). 


AMONG 'SAPINDAS', THE PERIOD OF IMPURITY DUE TO DEATH IS 
ORDAINED TO LAST FOR TEN DAYS ; OR TILL THE COLLECTING OF 
‘THR BONES, OR FOR THREE DAYS, OR FOR ONE DAY ONLY—(59). 


Bhasya. 


"The qualifications of the ‘ Sapinda’ shall be described later on. 

© Till the collecting of the bones? ;—this is meant to indicate 
the period of jour days ;—since there is the text— The bone- 
collecting of one who has set up the fire shall be done on the 
fourth day’. 


The alternatives here laid down are in consideration of the 
man's charaeter and Vedic learning, or of his character only ; as 
says another Smyti-text,—'The Brübmapa who is equipped with 
the Veda only, in three days, and he who has no qualifications ,in 
ten days. The period of ‘one day’ is meant for the man who 
knows three Vedas and has set up the Fire; that of ‘ three days" 
far one who knows une Veda only ; and that of ten days for one 
who hus no such qualifications. 


Gautama (14-44) has spoken of ‘immediate purity” But 
this is for a special purpose; all that is meant it that Vedie Study 
shall not cease. During the period of Impurity, several acts ure 
discontinued,—e. g. for ten days, the food of the two families 
is not eaten ; the making of gifts, the receiving of them, the 
offering af oblations and Vedic Study are discontinued ; so that 
ordinarily all these acts would cease during the period ; but so far 
as the Student of several Vedas is concerned, if he were not to 
repeat them regularly, he would forget them; hence in his case 
Vedic Study shall not cease. 


Similarly it is only right that an alternative should be pro- 
vided, in consideration of the mourner’s livelihood, For instance, 
for the man who lives by the ‘six acts’ (of giving and receiving 
gifts, of sacrificing and officiating at sacrifices, and Reading and 
Teaching), the impurity lasts for ten days ; for him who lives by the 
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‘three acts’ (of receiving gifts, officiating at Sacrifices and Teach- 
ing), it lasts for four days, and for bim who lives by ‘two acts,” it 
lasts for three days. If, for all these, the Impurity were to last 
for ten days, then, as the man would not be entitled to receive 
gifts and officinte at; sacrifices, his living would become extremely 
difficult for him. 

Some people hold that— there are four age-stages, and four 
periods of Impurity ; so that each of the latter is to be taken along 
with each of the former.” 

But according to this view, there would be ten days’ impurity 
in the case of the child that has teethed; while in the case of the 
death of the initiated boy, it would be for a single day only ; and 
this would be contrary to usage and other Sm 

In order to avoid this incongruity, the connection may be 
made in the reverse order; ir., the death of the iniiated boy entail- 
ing ten days, and that of the insured child four days, the teething 
child three days, and a still younger child only one day. 


Even so in view of the incompatibility (of this view) with the 
Smrti-text, that—‘ in the case of the /onsured child, the impurity 
lasts for three days',—it would be necessary to regard the two 
(three and four days) as optional alternatives ; specially as the term 
* sva? refers to ‘three days,’ and the period of ‘four days’ would 
apply to the particular livelihood of the mourner, or to the parti- 
cular day on which the bones are collected, n this manner all 
this becomes reconciled with the other Smrti-texts, which speaks 
of ‘one day, &e,’ Tf, on the other hand, the option were ex- 
plained as based upon the diversity of age,—then, with what 
would Manu’s declaration regarding ‘conduct’ and ‘study’ be 
taken as optional ? 

From all this it follows that on the strength of Gautama's 
assertion, there is to be ‘immediate purification,’ only so far as 
-Vedic Study is concerned—for the man who, like the person posses- 
sing a ‘granary ', has other means of living than the receiving of 
gifts, and who is very much learned in the Vedas. In the case of 
the other alternatives, of ‘three days’ and the rest, the purification 
is meant simply to qualify the man for the receiving of gifts 
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for purposes of a living. This is according to the view of 
Gautama, If this were not his meaning, then, he would have said 
simply— for the Brahmana learning the Veda ,’—and not ‘for the 
purpose of avoiding discontinuance of study.’ 

‘Thus, though purification has been laid down in a general 
way, as to be accomplished in a single day,—yet it should be 
understood as pertaining to certain special acts only. So that the 
ordinary period for the Brihmana being ‘ten days’ (according to 
5'83), there is no need for saying anything else; from which 
it is clear that the option should be admitted in the manner des- 
cribed above. In the case however of * purity ’ being immediate, in 
the ease of newborn infants, and the period of impurity lasting for 
‘three days’ in the case of tonsured children,—sinece there is no 
option, the purity must pertain to all acts.—(59). 


SECTION 


Sapinda—relationship as bearing on ‘Impurity’. 
VERSE (60.) 


‘Tue 'SAPINDA-RELATIONSHIP' CHASES WITH THE PERSON IN THE 
BEVENTH-DEGRER AND TAE ‘ SAMANODAKA-RELATIONSHIP, WHEN 
THE ORIGIN AND THE NAME BECOME UNRECOGNISABLE—.(60). 


Bhasya. 


Inasmuch us the present context is meant to provide infor- 
mation regarding the exact signification of the term ‘anvaya’, 
‘family ’,—and as the term ‘Jandhava’, ‘relation’ (of the preceed- 
ing verses) is meant to be construed with the present text also,—the 
meaning of the present verse is that persons born of the same family 
are called ‘Sapindas’ upto the person in the seventh grade. In view 
of the assertion—‘ the son shall make offerings to those to whom 
his fathers make them ’,—which lays down offerings to be made 
also bya person whose father is living, six persons become 
recognised as * Sapindas’ (the seventh being the offerer himself). 


Further, according to the statement—' offerings ure made to 
forefathers, counting one's own self as the seventh ’—the grand- 
father, the great-grand-father and other ancestors are called 
* Sapindas’ ; and yet, while the six ancestors are called * Sapindas, 
the six descendants, beginning with the son, are also called 
*Sapindas! Because the ‘offering of the ball’ is a single act, 
upon which, and in connection with which, the title * Sepinda’ 
becomes applicable,—the ‘son’ and other descendants also 
become associated with this ‘act as performed by the grandson, 
and other descendants respectively ; consequently the person to 
whom one makes the offering, and along with whom he becomes 
the recipient of the offering—all these come to be called ‘ Sapinda ;? 
and the reason for this lies in the fact that the ‘ball-offaring’ is 
the only indicative in the present case ; just as in the case of the 
10 . 
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assertion ‘you should come at conch-time (gun-time)’ the * conch * 
is the only indicative of the time that is meant. Thus it comes to 
this that all descendants upto the seventh grade of the great- 
grandfather of one's great-grandfather are his ‘ Sapindas’ ; and 
similarly the descending line of one's descendants, and the des- 
cendants of his father, grand-father and the rest. The degrees 
are to be counted from that person from whom the two lines 
bifureate. For instance, among persons who have a common grand- 
father, the seven degrees should be counted from that grandfather, 
and persons falling within those seven degrees would be the 
‘Sapinda’. Similarly in all eases. 


In dealing with the question of  Sapinda’, all that the text 
speaks of is ‘person born of the same family,’ and no mention 
of the caste is made; consequently persons belonging to ‘the 
Kgatiriya and other castes also become ‘ Sapinda’ of the Brüh- 
mana. It is for this reoson that on the birth of such persons also 
the Brühmara remains ‘impure’ for ten days ; while in their own 
case the period lasts for twelve days (for the Ksattriya), thirteen 
for the Vaishya and so forth. Thus then, in the case of the birth 
or death of the person of a different caste, or in that of the Sapinda 
of a different caste, the purification is governed by the period 
prescribed for the caste of the person concerned. 


In the case of the Ksattriya and other castes, their * Sapinda "= 
relationship to the Brihmana extends to three degrees only ; as 
says Shankha—“ IF of one person there are born several persons, 
of different mothers and diverse castes, these are ‘ Sapindas ’, with 
varying periods of purification ; but the ball-offering extends over 
three degrees only.” In this passage the term ‘of different 
mothers’ means ‘born of mothers of different castes? ;the term ‘of 
diverse castes "has also been added in view of the fact that persons 
born of mothers of the same caste also are ‘born of different 
mothers’.—These are ‘kapinda’, ie., Sapinda ; but * with varying 
periods of purification’ ; i.e, the purification of each person is in 
accordance with his own caste; for instance, for the Brahmana in 
the case of the birth, ete, of his Sapinda of the Ksattriya and 
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other castes, the purification takes /zn days; while for the 
Ksattriya, in the case of the birth, &c. of his Brahmana Sapinda, 
it takes twelve days ;—there is the further peculiarity in this 
case that ‘the ball-offering extends over three degrees only’ ; i e, 
it is offered to persons within three degrees only. 


Within the pale of their own castes however, for the Ksattriya 
and other castes also the ‘ Sapinda-relationship" extends over 
seven degrees, exactly as for Brahmanas ; specially as in the 
words of Shankha justed quoted, we find the qualifying terms 
‘born of one person from different mothers’—it is only in 
relation to other castes that their ‘Sapinda-relstionship can 
be understood to extend over three degrees only. This same fact 
is still more clearly stated in the following Smyti—text—‘In the 
case of impurity due to the death of those relations of the Brah- 
mana who are descendants from the Ksuttriya, the Vaishya and 
the Shidra, the purification of the Brühmana comes after ten 
days, upto six, three and one stage respectively.’ 


In the case of the wives of different castes, if the husband 
is alive, the purification is determined by the time laid down 
for the husband. To this end it is suid—'In the case of birth 
and death among slaves, and among one’s wives of lower castes, 
the purification would be similar to that of the master or husband, 
but if the husband is not living, it shall be similar to that of their 
fathers.” 


In place of the fist quarter of the text (instead of the words 
‘site mrté tu dasdndm’—‘n the case of birth and death among 
slaves’) some people read ‘asavarndsutindm’ (‘of sons born of other 
castes’). If such be the reading, then such Shidra-sons as live 
in the house of the Brahmaya-father would be controlled entirely 
by the ways of the father, and hence their time of purification 
would be ien days in consideration of their father's caste. 

The term ‘dasa,’ ‘slave’, in the text just quoted are meant 
to be those that have been hired; because for born slaves we have 
another rule,—viz:—‘ Artisuns, mechanics, female and male slaves, 
and king's officers have been declared to be capable of immediate 
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purification’, But this ‘purification’ should be understood to consist 
only in their touchability, and not as entitling them to the acts 
of offering gifts, feeding Brahmanas and so forth ; and the reason 
for this lies in the fact that all the names here mentioned are 
such as are based upon professions; which gives rise to the 
. following questions—(a) Is the purification here laid down sub- 
versive of all the rules that have been laid down before ?—Or (b) 
does it entitle the man to all acts?—Or (c) does it entitle him to a 
few of these only? And the conclusion that suggests itself is that che 
man is entitled to just those acts that may be necessary for the 
proper carrying out of the King’s business. Such also is the usage, 

Oljection.—" In the present context we do not find any 
prohibition of touching [how then can the text just quoted be 
taken as pertaining to ‘ouchability alone)?” 

Butin another Smyti-teat we read—'The touching of the body 
is permitted after the bones have been collected;’ and also 
elsewhere—' The Brühmanas become touchable in three or four 
days; while at birth or death, purification comes in eleven days; 
in the case of the Kgattriya there is touchability on the sixth or 
seventh day, ond their food becomes pure in twelve days; in the 
case of the Vaishya, touchability comes on the eighth or ninth 
day, but their food is pure in a fortnight; the Shüdra becomes 
touchable on the eleventh or twelfth day and the purification of 
his food comes about ina month! So says Harita; and yet 
another text also—‘The touchability of the different castes comes 
about in three, four, five and six days respectively; the food of- 
the Brihmana becomes eatable in ten days, and that of the other 
castes two, three and six days later". 


The several alternatives mentioned in the above texts are 
to be taken as based upon the exigencies of individual cases, as 
also upon the higher or lower qualifications of the persons concern- 
ed ;e.g. the hired slaves of the Brübmana remain untouchable 
for three or four days, while their born slaves become touchable 
immediately, Similarly. in the case of the other castes also. 

Wherever ‘immediate purification’ is mentioned, there should 
be bathing with all the clothes on. 
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As regards the purification of material substances,—all details 
are going to be explained later on. 


Among girls also, the ‘Sapinda-relationship’ extends to three 
degrees, As says Vashistha—‘For women who have got sons 
it is known to extend to three degrees,’ ‘This limited * sapinda- 
relationship’ in the case of women however refers only to 
Impurity ; as regards marriage what its extent should be has been 
already indicated before. 


The final conclusion thus is that the seventh degree is the 
limit, and the persons up to and including the sixth degree are 
* Sapindas’. This is what is meant by the words—' il ceases with 
the person in the seventh dere.” 


‘The Samanodaka’ relationship—ie. the name * Samáno- 
daka’—' when the origin and the name become wnrecogni- 
sable’ —‘ Origin’—'such a person is born in my own family ' ;— 
*name’—‘he is descended from the father named so and so, 
and the grandfather named so & so’;—when both these are 
‘unrecognisable’ That is, when either of these happens to 
be unknown, then also, the name in question is not applicable. 

Tn the case of persons within the limits of *Samanodaka-rela- 
tionship,’ all that people should do is to enter ariver or some other 
water-reservoir, till the water reaches up to the navel,—they 
should face the south and, having offered water with the right 
hand upward, without looking back, should return home.—(60) 


VEKSE (61.) 


Tas ALSO SHOULD IT DE AT A BIRTH; BUT THE PARTURIENT 
DISABILITY [ATTACHES TO THE PARENTS ONLY ; OR, THE PART- 
URIENT DISABILITY WOULD ATTACH TO THE MOTHER ALONE, AND 
THE FATHER WOULD BEOOME PURIFIED BY DATHING.— (61.) 


Bhasya, 


The same rule holds good regarding ‘hireh? among Sapindas, 
Just as in connection with death several alternative periods of 
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impurity have been laid down, in consideration of one’s livelihood 
depending upon the six acts (of giving and receiving gifts and so 
forth), and also upon the vastness or purity of one's Vedic learn- 
ing,—exaetly the same holds good regurding cases of birth also; 
all that is meant to be applicable to the case of birth is impurity 
pure and simple, without any qualification of time ; so that no 
specifications being found to be indicated here, the case of birth, 
through its own inherent aptitude, becomes connected with all 
that has been said (in the way of qualifications and limitations) 
in connection with death. On the other hand, if the words of 
the text were taken to indicate the application, to the case of 
birth, of impurity as specially limited by a particular period of 
time, then it would be connected only with the period of ten 
days, which is the principal alternative laid down ; and in that 
case this sume period would apply to the case of Vedic Study &c. 
also. Or, by the closer proximity of the mention of the alterna- 
tive of the single-day-period, the case of birth would become 
connected with this latter period only; and thus having its 
wants supplied by this, it would have no connection with the 
othér alternative periods of ‘three days’ and the rest, And in 
that case, even in the face of the limitations and restrictions 
due to livelibood and study, the present text would lay down the 
same single alternative in connection with both death and birth, 
and would, irrespective of all qualifications of the persons con- 
cerned, become conditioned by their ‘caste only, and thus become 
incongruous and opposed to usage. 

“Under this explanation, the alternative periods of three 
days and the rest would become applicable also to the women that 
have been delivered ; and this would be contrary to all usage.” 

‘The answer to this is as follows:—This would be the case 
only if what is laid down in the present verse (regarding the 
delivered woman) were an optional alternative. As a matter 
of fact however, the rule laid down is absolutely fixed. It is only 
thus that the use of the term tu “but” becomes justified. 

‘Then again, the term ‘sñtaku’” used in the text does not direc- 
tly denote impurity ; it could only indirectly indicate the impu- 
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rity as related to parturition (which is what is directly expres- 
sed by the word). But through indirect indication it would 
be far more reasonable to make it express untouchability, which is 
more nearly related to parturition, If all kinds of impurity 
were meant, then the author would have used the word ‘ashoucha’ 
‘impurity’, itself ; and the line would have rend üshaucham maturéva 
syāt? From all this it follows that another Smrti-teet having laid 
down three days (for both parents), and the present text making 
no mention of any such period, what is hore said regarding 
the ‘parturient disabiliy’ uttaehing ‘to the mother only’ isan 
optional alternative. So that between the father and the mother 
the option applies to the father only. 

The father becomes pure after having bathed. This is only 
by way of a prefatory statement ; from what follows in the next 
verse the father also remains untouchable for three days, (61). 


* SECTION-~(9) 
Other forms of Impurity. 
VERSE (62) 


TAE MAN, HAVING BMITTED SEMEN BECOMES PURE BY BATHING ; 
HENOB, ON ACOOUNT OP SEMINAL FILIATION HE SHOULD OBSERVE 
TMPURITY FOR THRBE DAYs.—(02) 


Bhashya. 


While laying down purification after three days, the author 
permits the purification by bathing, which has been spoken’f above. 
If it be asked—' why. should this be stated ?"—the answer is 
that it is stated in the form an injunction; by way of a commendat- 
ory assertion, and not a regular injunction, just as in the case 
of the Vedic passage * jartilayavāgvā va juhuyat? 

‘Having thrown out semen’,—after emission during the act of 
sexual intercourse,—the man becomes pure by bathing. 

‘Hence, on account of seminal jitation’;—‘Seminal’ means per- 
taining to the semen ;—fitiliation means begetting of the child ; and 
in the event of this, why should he not * observe '—keep up—* the 
impurity for three days? The impurity dueto child-birth is not 
of the same kind as that which attaches to the man who has 
emitted semen and has not taken a bath ; in fact it lasts for three 
days. The period of ‘three days’ mentioned here is a reiteration of 
the same as occurring in the preceding verse. For this same reason 
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the ‘upasprshya’ in the present verse is taken to mean ba/hing 
und not merely water-sipping ; specially in view of the asser- 
tion that * uina, ‘bathing, has heen enjoined forthe man who hax 
had seeual intercourse, 

Some people hold that when a son is bom to n man, he 
becomes touchable on that sune day. As says Shankha~ At the 
birth of a boy, before the placenta has been severed, there is noth- 
ing wrong in the man receiving, on that same day, the gift of 
sugar, sesamum, gold, cloth, clothes, cows and grain,—so say 
some’: and again—‘for this reason that day is sacred, enhancing as 
it does the pleasure of the forefathers : and because it reminds one 
of his ancestors, there is no impurity attaching to that day. In 
fact some people even go to the length of performing shraddhas 
on that day. From this it follows that in such cases there is no 
impurity attaching to the father at all. 


In fact the two Smyti-texts just quoted are to be taken as 
providing optional alternatives, in consideration of the man 
having, or not having, means of living (other than the receiving 
of gifts). —(62), 

VERSE (63). 


Puosm WHO TOUCH ‘TIM CORPSE BECOME FURE AFTER ONE DAY AND 
ONB DAY ALONG WITH THREE THRER-DAY FRRIODS; THOSE WHO 
OPER WATER, Arte THERE DAYE (03). 


Bhagya, 


“Three three-day periuds’— i. e, nine daysi—nlong with one 
day and one night,—make up fen days. ‘The period has been 
mentioned in this fashion in view of metrical exigencios. 


‘Those who touch the corpse’ i.e. those who wash and 
adorn the dead body. Mere bathing is going to he Inid down later 
on, for the other persons touching the body, as also for those 
who carry it; as will be made clear from the next verse. 

All this refers to the Swadnodaka relations as also to those 
who carry the body for wages received, In regard to the carrying 
of the dend of helpless and forlorn persons, we have another 
Sinptitext, which siys—'For such persons who do. the excellent 
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deed (of carrying the dead body of a helpless man), there is nothing 
wrong, nor is there any impurity involved, for them it has been 
ordained that they are immediately purified by bathing in water.’ 

As regards the assertion of the text under 5. 100— ‘He who 
carries the dead body of a Brühmana, who is not his Sapinda- 
relation, becomes purified in three days'—cwhat this means we 
shall explain under that verse. 

“Those who offer water — i. e. the ‘Samdnodaka’ relations. 
In connection with these, ‘immediate purification’ also is going to 
be laid down under verse 77. Hence the two should be regarded 
as optional alternatives, 

What is said here is in connection with ‘supinda’ relations 
and refers to persons not engaged in Vedic study.—(63) 


VERSE (64) 


‘Tre ori, Penvorwixe Tne‘ PrTQMÉDEA FOR RIS DEAD T'RACHER 
BECOMES PURFIRD IN TEN DAYS: JUST AS THOSE WHO CARRY THE 
DEAD DoDY.— (04) 


Bhagya. 


* Pitymédha’ e the final sacrificial offering ; others 
hold that the term stands for the entire procedure (of the 
Shrüddha);— performing this, the pupil becomes purified in ten days. 
This same rule applies to the Student also. 


Just as those who carry the dead body';—for those who take 
out the dead body, the period is ten days; and so it is for the 
pupil also.—(84). 

VERSE (65). 
In THE CASE OF MISUARRIAGE, THE WOMAN DEOOMES PURE IN S0 

MANY DAYS AS THIRRE HAVE BERN MONTHS; AND ‘THE WOMAN IN 


HBB COURSES BECOMES KIT DY BATHING APTER THE CHASING OF 
HE MENSTRUAL PLOW.— (65) 


Bhasye. 


In the case of miscarriage, the ‘purification, that comes after 
ae many days as the months of pregnancy, can pertain only to 
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the woman: as it is the moman that is directly epoken of in the 
verse, The rule for the purification, in this caso, of her Sapinda- 
relation hus to be sought from other Smytis and from usage. 
Vashigtha (4. 34) however has luid down the period of three days 
for all Snpindas—In the case of the death of a child less than 
two years old, arid also in the case of miscarriage, the impurity 
lasts for three days. 


It is regarded as a case of *niscurringe, when it happens after 
three months and before the tenth month; others hold that 
it is to be so regarded when it happens before the ninth 
month, What is called * riva? (lit. JIviring out) here is discharge 
before the right time, and not necessurily the Toring out of a liquid 
substance, 


In connection with miscarriage, Gautama also has declared that 
* the period lasts for as many days as there have been months” 
(14-15). 


As a matter of fact, children born in the seventh month live ; 
hence if miscarriage takes place in the seventh month, the period 
of impurity is full (ten days). But this is so only if the child is 
born alive ; otherwise it is to be as many days as there have been 
months. 


For the woman in her courses it has been ordained that she is 
purified by bathing after the flow has ceased ; while another Smyti 
text says that she becomes pure in ¿Aree days, On this point the 
final conclusion is as follows : ‘Before three days, even though the 
flow may couse, she is not pure; while after three days she becomes 
pure even though the How may not have ceused.’ In the text 
however, though the term used first is ‘becomes pure’, we find 
word ‘ie (sidhw) used in connection with the menstruating 
woman ; and this means that so long as the flow has not ceased, 
she is not /id for participating in the Vedic rites ; and it does not 
mean that she is untouchable ; as it has been declared that ‘the first 
four days have been condemned.’ "The construction thus is The 
woman in her courses, on the ceasing of the flow, by bathing, 
becomes fit’—i, ¢,, fit for purticiputing in religious rites. 
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The term ‘woman’ has been used with a view to include 
women of all castes; the foregoing verses having been explained us 
applying to the Brabmaya, The text has used the term * woman" 
in this verse with a view to guard against the iden that what is 
here laid down also applies to the Bribmana only. In the follos 
ing verses also, where there is nothing to indicate the restriction 
of a rule to any particular caste, it is to be understood as applying 
to all castes ; as for instance, the next verse which speaks of *per- 
sons whose tonsure has not been performed.’ —(65). 


VERSE (66). 


lw THE CASE OF PERSONS WHOSE TONSURE HAS NOT BEEN PERFORMED 
PURIFICATION HAS BEEN DECLARED TO COME APIBR A NIGHT; 
DUT IN THE CASE OF THOSE WIIOSE TONSUKE HAS BEEN PERFOR- 
ED, PURIFIOATION 18 HELD TO COME AFTER ‘THREE DAYS.—(66). 


Bhigya. 


The yenetive endings in this verse some people expla 
luving the sense of the Nominative, according to Püpini's Sätra 
2,3, 65; and in that cuse the meaning would be— the person whose 
tonsure has not been performed is purified in one day; and it has 
already been explained that some options in this connection are 
also based upon the age and condition of the person observing the 
impurity ; and the present verse lays down specific rules in accord- 
ance with the general principle there enunciated. 


s 


Others, however, explain the genetive ending as denoting 
relationship ; and in this case they have to supply some words ; 
the meaning being—‘the Sapinda relation of persons whose tonsure 
has not been performed ete., ete. ? 

This latter view is what is in keeping with usage. 


Another Srt text has declared immediate purification ; and 
the same text has laid down the exact scope of that rule—' Till the 
appearance of teeth, it is immediate; till the performance of the 
Tonsure, it comes after one day ; aud in the case of those whose 
Tonsure has been performed, it lasts for three days’—(66) 


VERSE LIVI:——OTHER FORMRS OF IMPURITY 


x 


VERSE (67) 


‘Tne OHM THAT DIRS WHILE LESS THAN TWO YEARS OLD, TUR 
RELATIONS SHOULD, AFTER HAVING DNGKED Ti, PLACE OUTSIDE, 
UNDER THE GROUND THAT 18 OLEAN AND NOT DZFILED BY WRAPS 
or noxss.—(67) 


Bhäşya 


"The child whose saeruinental rites have not been performed, 
and since whose birth less than two  yeurs have elapsed, is called 
“less than teo years old’, Such a child, when it dies, “he relations 
should place outside’—the village—twider the ground) that has 
been dug out. 


Another Smyti-text contains the word *uibhane 


should 


‘Having decked’—with ornuments befitting the dead. The 
‘decking’, mentioned here in connection with the child “ess than 
lwo years old’, should be understood, on the strength of usage, 
to apply to those also whose sacramental rites have been performed. 

‘ Clean’—where there are no bones, ‘That is, the ground 
that is clean by reason of the absence of heaps of bones,—under 
such a ground should the child be placed. As a rule, the crema- 
torium abounds in heaps of bones; hence what the present text 
means is that the child should be buried in a place other than the 
crematorium ; and it does not mean that in this case the rite of 
‘bone-collecting’ shall not be performed; because this later fact is 
already implied by the absence of burning in the cuse.—(67) 


VERSE (68) 


For THIS CHILD NO SANCTIFICATION BY FIRE SUALL BE PERFORMED ; 
NOR SHALL WATER-OFFERING NE MADE TO IT: HAVING LEFT 
IT LIKE A LOG OF WOOD, IN THE FOREST, ONE SHALL KEEP 
ALOON FOR ‘TAREE DAYS. —(68) 


Bheigya 


«Like a log of wood;'—this signifies absence of attachment, 
indifference. 
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The meaning is that in this case no Shraddha, nor any water, 
is to be offéred ; the prohibition of 'water-offering" implying 
that of the Shraddha also, through the relation of whole and part. 
Tt is thus that we bave to get at the omission of Shraddha, 
which is in accordance with usages 


Others explain this to mean the probibition of burial luid 
down in other Smyti-texts, And in tbis case there would be 
option. 

* Keep alov)?—abstoin from all religions acts prescribed in 
the scriptures. — (08) 


VERSE (69) 


For THE CHILD UP TO THREE YEARS OF AGE, TUE RELATIONS SUALL 
NOT MAKE WATER-OFENINGS ; BUC VOR ONE WHOSE TEETH 
HAD APPEARED, OR WHOSE NAMING HAD BEEN DONE, II MAY BE 
DONE OPTIONALIY.—((59) 


Bhäsja 


pla three years, vf age';—this prohibition applies till the 
end of the third year ; and not from the fourth year upwards. 
Tt is in this sense that some people read an ‘adi’, the line being 
read as trivargidica kartaryā’. Such also is the ordinary usage. 


“Lor one whose teeth had appeared it may be done optionally’ — 
By association with the ‘water-offering’, burning by fire also 
becomes permitted. 


Objection—“ When there is option, one may do what he likes; 
under the circumstances, who would ever have recourse to that 
alternative which involves much effort and expenditure of wealth ? 
‘Thus then, the laying down of such a course of action is absolutely 
useless,” 

The answer to this is as follows :—What is mentioned here 
is for the parents, as distinguished from all other persons ; the 
offerings that are made are for the benefit of the deceased ; and 
being of the nature of an ‘occasional duty, it is one that must be 
done, as we have explained before. So that the option mentioned 


VERSE LXXVI:—OTHER FORMS OF IMPURITY šT 


in the present verse is clearly understood ns contnining, on the 
one hand, the prohibition of a necessary duty; while, on the 
other, it permits its performance on the ground of its being bene- 
ficial to the deceased. So that if one omits the act, it does not 
involve the transgression of an injunction: while by performing 
it, one confers a benefit upon the decensed ; so that there is no 
incompntibility between the Injunction and the Prohibition. —(69) 


VERSE (70) 

ON THE DEATH OF A VELLOW-STCDENT, THE IMPURITY HAS BERN 
DROTARRD TO LAST YOR ONE DAY. x THE CASE OF A BIRTH, 
(THE, PURTTY OF ‘tu f RAMANODARA RELATIONS I8 HRID TO COME 
AFTER ‘THREE DAYS.—(70) 


Bhasya 


* Fellow-student?—professing the sume Vedic Rescension. 

* Samánodaka relations: —those meant here are to be counted 
from the point where the ‘Sapinda-relationship’ ceases, Among 
these, when there is a birth, the impurity lasts for three days. 


The option of ‘immediate purity’ is also laid down in 
another Smyti-text, for * Saménodafa? relations—(70) 


VERSE (71). 


Iw THB CASE OP WOMEN WHOSE SAORAMBNTARY TTE HAS NOT UREN 
PERFORMED, THE. ARITAL RELATIONS DECOM PURE APTER THREE 
DAYS ; AND THBIR PATERNAL RELATIONS ALSO BECOME PURB 
ACCORDING TO THR RULE PRESCRIFED nerost—(7]). 


Bhegya. 


* Whose sacramentary rite has been perjormeds'—ive, those 
who have been accepted verbally, but huve not been actually 
married ; at the death of such women, their * marital velations'— 
on her husband's side, &c., &c. 

“Their paternal relations on. the father's side—are puri- 
fied * according to ‘the rule prescribed beore "cin, verse 66; e. in 


88 MANU-SMRTI : DISOOURSE V 


three days ; this rule being laid down with reference to.n parti- 
cular caste. 


Others have explained the second half as referring to the rule 
that ‘uterine brothers and sisters are purified in ten days’ (the 
word ‘sanäbhi’ being taken to mean uterine"). The view of 
these persons is as follows :--It has been lid down that a girl 
should be given a n her eighth year ; so that one who has 
been given away is not spoken of as * one whose tonsure has been 
perfornied’,—just as the ‘initiated boy’ is not so spoken of; and in 
as much as no other rule has been laid down, the only right 
course to adopt is to observe the impurity for fen days. 


Others again have read (the second half) as ahastvadatta- 
kanyāsu bālāsu cha rishodkanam? ; and people have explained 
this to mean that, even in the case of a girl that remains un- 
married till she is nearly fifteen years old, the impurity shall last 
for one day only; and this on the ground that there is no justifi- 
cation for rejecting the direct injunction and observing a longer 
period of impurity. 

Our answer to this is as follows :—What is the nse of the 
expression ‘hd/dsu rha’, when it has been already asserted that 
“upto tlie appearance of teeth, the purity is immediate! ? It is 
not right to have this assertion set aside by the present later 
declaration : because the present declaration is a general one, while 
the former is more specialised. Hence the ‘one day’ rule, even 
though laid down, can only be taken as referring to children till 
the performonce of their Tonsure ; specially ns a general state- 
ment is always dependent upon (and controlled by) particular 
ones. For these reasons the suggested reading of the second half 
of the verse mnst be rejected as not emanating from the sage. 
But it may be taken as refering to tochability. There is un- 
touchability due to the birth or death of a child, exactly as in the 
case of grown up men ; and it is only with reference to this that 
there could be the assertion that—‘there is purity (i.e, touch- 
ability) after one day in the case of unmarried girls and young 
children, (j.e., these become touchable in one day)’; and it is in this 
sense that the Locative ending (in ‘bdlasu’ and * banyast’) he- 
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comes justified as being the correct one ; since it is a regular case- 
ending. If the words were taken in any other sense (e. ns 
meaning at the death of girls and boys, &c.), it would be 
necessary to have elliptical construction and to take the Locative 
ending in the ‘absolute’ sense:— girls and boys having died, 
the purity of those living comes about after one day’; and we 
could not get at the sense that the impurity spoken of results 
from the touching of the dead ; specially as the former (the senee 
obtained by construing the line as Locative Absolute) hae its 
sphere of application elsewhere, in the case of burial under-ground ; 
and no touching is possible in the case of the body being placed 
under the ground. 


“ Since the assertion is a general one, wherefore is it restrict- 
ed to a particular case. "?. 


As a matter of fact, we find a rule regarding the sipping oj 
water in the same connection ; and in connection with this, it is 
only the said kind of touch that is possible. Tt is for this reason 
that people do not consider it desirable to touch the child that has 
touched a menstruating woman ; and this may be regarded as the 
qualifying factor in the present case; as has been declared by 
Gautama in his Smrti; it is only right for such a person to set up 
the fire ; hence it is only right thut it should be taken ax pointing 
to the time of setting up the fire-—(71). 


VERSE (72.) 


For THREE DAYS' THEY SHOULD EAT FOOD FREE FROM SALINES AND 
SALTS, SHOULD BATHE, SHOULD NOT EAT MEAT-FOOD AND SHOULD 
SLURP APART ON THR GROUND.—(72), 


Bhasya. 


* Salines and salts!—The term ‘salines? stands for nitrate of 
potash and such substances, and ‘salts’ for rock-salt and other 
salts. These they should not eat. 

12 
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Or, the term * saline’, * ksdira’, may be taken as qualifying 
lanana’, ‘salt’ 1n that case tbe prohibition (applying to only 
saline salts) would not apply to rock«salt. 

‘The * bathing ' laid down is to be done in a river or a tank 
or such other reservoirs of water as are not regarded as specially 
“sacred ’ ; and it is to be done without scrubbing the body. 

* Meat-food '—is prohibited during the period of impurity, on 
the basis of other Smrti texts ; where we read—‘ They shall not 
have recourse to women, they shall not scrub their body and they 
shall not eat meat.” The Grhyasiitra however says—‘For three days 
they shall remain without food, or still live upon food obtained by 
purchase.’ 

* Should sleep’—upon the bare platform, without company. 


Another Smytictext has prescribed abstention from sexual 
intercourse during impurity due to births also.—(72). 


VERSE (73). 


THIS RULE REGARDING ÍwPURITY DUE TO DEATH HAS BEEN DESCRIBED 
IN RRPERENOR TO OASES WHERE TIE PARTIES ARE NEAR ONE 
ANOTHER. IN REFERENCE TO CASES WHERE THEY ARE NOT NEAR, 
KINSMEN AND RELATIONS SHOULD OBSERVE THE FOLLOWING 
aor.—(73). 


Bhasya. 


“Near’—i.e,, when the relations are close by the place where 
their kinsman has died. 


Others have explained the text to mean that the rule applies 
to those who were near the man at the time of his death. 
* Kinsmen’—i e., Samánodakas ;— bandhava’—Sapindas. 


Others have explained this * non-nearness? to stand for men 
who may be living in another village or town. 


Tn the énse of these, we have the following rules :—(73). 
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VERSE (74). 
Him wno HEARS, WITHIN TEN DAYS, OF A RELATION RESIDENT IN > 


FORBIGN LAND HAVING DIED, SHALU REMAIN IMPURE FOR THE 
REMAINDER OF THE PERIOD OF TEN DAYS.—(74). 


Blásya. 


* Foreign country '—meuns another village, &c., us before. 

* Vigatam’—dead, 

‘Within ten days’.—This is only by way of illustration ; 
what is meant is the period of impurity that has been prescribed in 
each case ;—the remainder of that period would be the period to be 
observed in the special case mentioned. The repeated mention of 
“ten days’ is for the purpose of filling up the metre. 

The period of impurity due to birth and death is determined 
by their origin ; so that the periods of ‘ten days’ and the rest are to 
be counted from the day on which the birth or the death may have 
taken place, and not from the day on which it may become 
known to the relations. As a result of this, if the guest happen 
to know of the birth, &c., having occurred in the house, he should 
not take his food in that house, even though the master of that. 
house himself may still be ignorant of it. Thus in both eases 
(of death and birth) the counting ie to be done from the day of 
origination, 

Thus those who are subject to impurity for ‘ten days” shall 
remain impure for the remainder of that period; and for those who 
are subject to a period of ‘three days’, purification is obtained im- 
mediately, by buthing along with all the clothing that may be on 
them.—(74). 

VERSE (75). 
le THE PERIOD OF TEN DAYS HAS ELAPSED, HE SHALL REMAIN IMPURE 
FOR THREE DAYS; BUT WHEN A YEAR IAS ELAPSED, HE BEOOMES 
PURE BY MERELY TOUOHING WATER.—(75). 


Bhagya. 
In cases where the period of impurity ordained Insts for ten 
days or more,—if this period has elapsed, the impurity shall last for 
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thtee days. But in cases where the period ordained lasts for three 
days, or one day, or less,—if this period has elapsed, one bas 
simply to bathe along with his clothes ; as is going to be laid 
down later—(Verse 77.) 

* When a year has elapsed’—one becomes pure * by touching 
water’, ie. by bathing. From what has been said elsewhere 
regarding ‘ touching water with the hands and feet &., &c/, it is 
dear that the whole body is to touch water : and this is what 
constitutes ‘ bathing’ —(75). 


zd VERSE (76). 


HEARING OF THE DEATH OF A KINSMAN, OR OP TRE BIRTH OF A SON, 
AFTER TRE TEN DAYS HAVE RLAPSED, THE MAN BECOMES PURE 
BY PLUNGING INTO WATER WITH HIS CLOTHES—(70). 


 Bhásya. 


This rule refers to Samánodaka relations ; and also to Sapin- 
da ones, but only when the option of three or ome day is 
accepted. 

“With clothes "—along with his garments. 

«Plunging into water '—bathing.—(16), 


VERSE (77). 


IS THE RVENT OP A CHILD, RESIDENT IN A FOREIGN COUNTRY, WHO 18 
A NON-SAPINDA RELATION, DYING,—ONE BECOMES PURE IMME- 
DIATELY, BY PLUNGING INTO WATER WTE HIS CLOTHES ON.—(77). 


Bhasya 


* Child’—ie. n son that has not yet teethod j— resident in 
a foreign country?—' who is a non-sapinda relation — dying ,— 
all these terms are in apposition. 


* Non-Sapinda — i.e, Samánodaka. 
When such a person dies while residing in a foreign country, 
the purification is ‘immediate.’ 
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When such a person dies near at hand , then the purification 
comes after ‘three days ’—ns declared in verse 63 above—(77). 


VERSE (78). 


lr, WITHIN TEN DAYS, ANOTHER BIRTH OR DEATH HAPPEN TO BEFALL, 
omm BRAHMANA SHALL REMAIN IMPURE UNTIL THAT PERIOD OF 
TEN DAYS SHALL HAVE BLAPSED.—(78). 


Bhasya 


Here also the mention of ‘ ten days’ is meant to stund for the 
period of impurity ordained in each individual case. The mean- 
ing thus is that—‘hefore the expiry of the period of impurity 
ordained for a particular case, if another cause of impurity should 
come about, then purification comes with the lapse of the remainder 
of that period; and the second period of impurity is not to be 
counted from the day on which the cause shall have arisen.’ 
Says Gautama (14°5)—‘If an impurity should occur again during 
the interval, the purification comes with the remainder of the 
former.’ 

* Birth and Death’ being mentioned in a compound,—and it 
being not easy to find out in which order of sequence these are to 
be taken,—and intervention being possible by unlike causes of 
impurity also,—it is to be understood, on the authority of usage, 
that what is meant is intervention by a like cause of impurity 
(ie. of impurity due to death by another due to death and so 
forth). It isin this sense that the use of the term ‘another’ 
becomes more justifiably significant. 

The term ‘ Brakmana’ also is meant to stand for persons 
observing the impurity. 

In another Smrti-teot it has been laid down that—'if it 
happens at the close of the night, then it is in two days; and if 
it happens at dawn, then three days’; and having begun with 
the statement—‘when the Brihmana dies, the impurity lasts 
for ten days',—it goes on to say—‘if no one dies or is born 
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in the interval, he becomes pure after the remaining days.’ And 
this takes no account of any distinction between like and unlike 
sources of impurity,—(78). 


VERSE (79). 


On me prau OF THE TEACHER, THEY DECLARE THE IMPURITY TO 
LAST FOR THREE DAYS ; ON THE DEATH OF HIS SON OR WIRE, IT 
LASTS FOR ONB DAY AND NIGHT ; SUCH IS THE Law.—(79). 


Bhasya 


* Teacher’, ‘Acharya’, here stands for the Initiator ;—on his 
death—the impurity of the pupil lasts for three days. 

On the death of the Teacher's son or wife,—it lasts for one 
day and night.— 


VERSE (80). 


Ix THE OASE OF A LEARNED COMPANION, ONE SHALL REMAIN DUPURE 
FOR THREE DAYS ; IN THE CASE OF A MATERNAL UNOLE, A PUPIL, 
AN OFFICIATING PRIEST AND RELATION, FOR A NIGHT ALONG 
WITH THE TWO DAYS (PRECEDING AND FOLLOWING 11),—(80). 


Bhasya 


* Learned’—Who has studied the Vedic text, 

* Companion ' — who, through friendship, has been living with 
one. Or ‘upasampanna’ may mean endowed with good character. 

‘What has been said before (Verse 70) regarding the case of 
*fellow-students" pertains to those who have not yet got up the 
entire Veda. 

In lexicons the term ‘ upasampanna’ appears as a synonym 
for ‘dead’ ; but in view of the long period of impurity laid down 
(which would not be compatible with the case of a stranger), 
the former explanation is the better of the two. 
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Others construe the text otherwise—explaining it to mean 
that ‘the impurity lasts for three days it the case of the learned 
maternal uncle’ and ‘for a night along with the two days in the 
case of the pupil, etc,’ 

The term ‘relation’ stands for the wife's brother, the son of 
the maternal aunt and so forth, 

‘When we connect the ‘maternal uncle’ with * the night along 
with the two days',—then, since this period would be already 
applicable to the case of the maternal uncle by reason of his being 
a ‘relation’, the separate mention of him should be taken as mak- 
ing the rule compulsory in his case ; and this would mean that in 
the case of other relations, it would be discretionary.-—(80) 


VERSE (81)- 


Ox tan DEATH Or THE KING IN WHOSE REALM HE LIVES, IT LASTS 
TILL THE LIGHT; IN THE CASE OF A NON-LEARNED TEACHER, 
FOR THR WHOLE DAY: AS AISO IN TNR CASE OP THE 


(onpmARY) TRAcHER.—(81). 


Bhasya. 


The name * rdjan is really applied indirectly to the mun of 
a particular caste as endowed with the qualifications of anointment 
and the rest ; that it is so is clear from the clause ‘in whose realm 
he lives,’ In fact when the word signifies the lord of a country 
belonging to a particular caste, it does so only by indirect indica- 
tion, and not by direct denotation. 

“ill the light’—i.e., it continues along with the light. ‘That 
is, if the death occurs during the day, the impurity lasts during 
the day only, and it does not go on into the night ; similarly if 
the death occurs at night, it lasts during the night only, and does 
not extend to the day. The fact that the text has used thie 
peculiar expression—'sajyotib °, "till the light’—in the present 
context (when only day, und only night are meant),—is indicative 
of the fact that whenever the term ‘day’ or ‘night’ is used, it 
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means both day und night ; eg. in verses 5'66 and 5'59. In 564 
also, where the term ‘night’ is used in addition to the term. 
* day ’, it is added only for the purpose of filling up the metre. 

At night, the ‘light’ is that of fire, as we read in the Brah- 
mana-text bearing upon the Agnihotra— The night becomes res- 
plendent with the light of fire, not with the light of the Sun.’ 

In the case of the ‘ non-learned'—who does not study the 
Veda—'teacher’—it lasts during the whole day; it does not 
extend to the night, even when the cause of impurity happens 
during the night. 

“ How can a‘ non-learned’ man be a ‘teacher’ ? In fact 
it is only one who has learnt the Veda along with its subsidiary 
sciences that is entitled to do the work of ‘eaching.” 

True; but a mere eapounder is also called a ‘teacher.’ 
Hence what is meant is that ‘in the case of the person who has, 
somehow, learnt the subsidiary sciences (without learning the 
Veda) and expounds them, the impurity lasts during the day.’ 
‘That this must be the meaning is indicated by the fact that there is 
a distinct rule in reference to the Teacher Who is properly qualified, 
or to the Initiating Preceptor, who is the principal object of 
reverence. 

Some people connect the negative prefix in ‘ non-learned’ 
with the term ‘teacher ’; and explain the rule laid down as refer- 
ring to ‘the learned man who is the teacher of other persons, and 
bears no relation to the person concerned’, —(81). 


VERSE (82). 


Tas BRĀHMAYA BECOMES PURE IN TEN DAYS, THE K$ATTRIYA IN 
TWELVE DAYS, THE VAISHYA IN PIFTEEN DAYS AND THE SHÜDRA 
IN A MonTH.—(S2). 


Bhasya 


The alternative rules—limiting the period of impurity to 
‘three days’, ‘four days’ &e.,—have been Inid down above, in consi- 
deration of the character and learning of the persons concerned ; 
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and the present verse is added with a view to preclude those alter- 
natives from the Ksaétriya and other castes. The mention of 
‘ten days’ in regard to the Brahmana however is a mere re- 
iteration, 

In this connection the following‘question is likely to arise— 
“ What is the text that restricts the period of impurity for the 
Kattriya to twelve days (or of the Vaishya to fifteen days, and so 
forth) compulsorily, on the strength whereof the present verse 
is taken as precluding the other alternatives from them f" 

This present text itself serves to indicate the time mentioned 
as applying to those castes, And in the face of this text, the other 
periods of ‘ten’ days and so forth, wherever mentioned, are under- 
stood to be merely indicative of the period specified for each caste. 
As a matter of fact, however, even in the presence of the present 
verse, the mention of ‘ten days’ need not be taken to be indicative 
(as just stated). Foreven though the section asa whole may pertain 
toall four castes, yet the alternatives mentioned can pertain only to 
that caste for whom the period of ‘ten days? has been laid down. 
In another:Smrti-text it is with special reference to the Bridimana 
that it has been asserted that—' the Jrühmapa may resume 
Vedic study after one day’; and it is to this that all the other 
alternatives mentioned in other Smrti texts have to be taken as 
optional. In any case, on the eleventh day there is no impurity 
at all. 

The author of the Vivarara says that in the present verse 
special significance is meant to be attached to the use of the term 
‘day’ (and it is the day that is meant, as distinguished from the 
night) ; so that there is no impurity on the tenth night ; and hence 
it is only right and proper that invitations to the shrdddha on the 
eleventh day should be issued on the previous day. When a person 
is going to set up the Fire, the impurity shall be wiped off by the 
vigil kept during the previous night. 


This however is not right. If the term ‘day’ meant the day 
only, then on the other days also there would be no impurity 
during the nights, It might be argued that those intervening nights 
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wwould fall within the period of impurity by virtue of the general 
rule that ‘impurity. due to death lasts for ten days’ (5'59). But 
whatis the authority for denying a similar significance to the term 
‘day’ in this context also ? 


Is is for these reasons that we have explained that throughout 
this context the word ‘day’ stands for the day and night. It is 
for this reason. that in the preceding verse, where the day only 
is meant, we have the epithet ‘whole’, ‘krtsnam’ added to 
it—(82). 


VERSE (85). 


Ose SHOULD NOT PROLONG THE DAYS OF IMPURITY ; 'NOR SHOULD 
[HM INTERRUPT THE RITES PERFORMED IN THE FIRES j BECAUSE 
IE WHO PERFORMS THOSE RITES, EVEN IF HE EE A SAPINDA, 
WOULD NEVER DE PURE; —(83.) 


Bhagya. 


Some people may entertain the following notion :—“ The 
various alternatives that have been laid down regarding the period 
of impurity extending to three days, &c., all stand on an equal 
footing with the alternative of ‘ten days,’. and their adoption is 
not regulated by considerations of character and study, ete.; so 
that the observing of the longer period being open to me, why 
should I have recourse to the alternative of ‘one day’, which 
would entail the trouble of resuming my studies sooner ? I shall 
have recourse to the alternative of ‘ten days’, and shall enjoy the 
pleasure of having nothing to do for a longer period.” 


It is for the benefit of such a person that the author, moved 
by sympathy, makes it clear that the optional alternatives are 
regulated by other considerations ; and that they do not all stand 
on the same footing. In what way they are regulated has been 
already shown by us. 


1f this be not the meaning of the present advice, and if it 
mean something else, —what possibility would there be of any 
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prolongation of the period that has been specifically fixed for each 
individual ? And it is only with such a possibility that there 
could be room for the advice contained in the present verse, 
What harm could there be in the author making still clearer what 
he has already said before (regarding the regulation of the 
optional alternatives) ? 

Some people hold that—even after the prescribed number of 
days have elapsed, purification is not accomplished until bathing 
and other rites have been performed ; as it is going to be asserted 
that ‘the Brähmaņa becomes pure after touching water, etc." 
(Verse 98); and some one may think that so long as he remains. 
impure he would not incur any sin by the omission of religious 
duties, and hence he may not proceed to take the bath or other 
rites ; —and it is in view of such cases that we have the injunc- 
tion that ‘one should not prolong the days of impurity, —the 
meaning being that the stipulated days having elapsed, one should 
not delay the exterríal purifications. 

As regards the assertion that—the use of the term day 
implies that there is no impurity on the night of the tenth day,”— 
it has already been pointed out that this view is not correct. Says 
Gautama (14°6)—‘ If during one impurity another source of 
impurity should arise, there is purification after the remainder of 
the former’ ; and having said this, he thought that people might 
be led to think that if the second impurity should arise about the 
end of the last night, there would be purification after that night, 
and in order to guard against this he has added— if it happens 
about the end of the night, then after two nights’ (14:7) [From 
which it is clear that the last night also falls within the period 
of impurity]. $ 

* Nor should he interrupt the rites performed. in the fire 
This is said in view of the fact by reason of impurity all the rites 
prescribed in the Shruti and the Smrti become precluded. The 
meaning is that the rites that are performed in the fires,—such as 
the Evening-libation and the rest—should not be interrupted, — 
ien shall not be omitted, ‘Interruption’ means omission, non-per- 
formance. 


N 
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But this does not mean that the impure man should himself 
perform the rites; since it is added —' he who performs the rites, 
even if he be a Sapinda, would never be impure’; which means 
that ‘even a Sapinda-relation would not be impure, to say nothing 
of other persons’ ; says the Grhyasūtra also— They should per- 
form in the house-fire the obligatory rites, with the exception of 
the Vaitdna-rite’ ; and then— others would perform these.’ 
This does not refer to the mere offering of libations that is done 
in connection with the setting up of the fires, but to the performance , 
of the rite in all its details; since it is only for these that the 
employment of other agents is possible, since the principal libation 
itself, which consists in offering certain substances, can be offered 
by the householder himself. Hence the rites that are precluded 
(during impurity) are those of the Paishvadiva-oféring and the 
Darsha-Pürnamüsa and other sacrifices. Of other acts, such as 
the telling of beads, the saying of Twilight Prayers and so 
forth,—the preclusion of these has nowhere been indicated ; and 
all these are obligatory. Hence what the present taxt does is to 


\ permit the performance of other acts ; specially as another Smrti 


«text has prohibited such acts as ‘ the offering of libations and Vedic 
study,’ Thus then, the distinction (as to what acts,are precluded 
and what not) is based upon the obligatory or voluntary character 
of the acts themselves ; specially as the voluntary act tending to 
the accomplishment of desired ends should never be done, since 


impurity deprives the man of the title to perform all such acts. 


“But the impure man cannot be entitled to the performance 
of the obligatory acts either.” 


Asa matter of fact, purity does not constitute an essential 
factor inthe rites ; and though an obligatory act may be done even 
in a slightly deficient form (due to the lack of purity, for instance), 
such is not permissible in the case of voluntary acts done with a 
view to definite ends. It might be argued that they also might be 
performed, on the strength of the present text itself. But this 
would not be right ; for all that the present text permits is getting 
certain rites performed by proxy ; and as this in itself would. be a 
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deficiency, it would be admissible in the case of the obligatory rites 
only, and not in that of voluntary ones. 

With regard to the Vaishvadéva offering however, there is a 
difference of opinion. Some people quote the following Smrti- 
text— At a birth or a death, one shall not pour libations into fire, 
even with dry grains or fruits, nor should he perform any sacrificial 
rites, " 

From all this it follows that one should offer the following :— 
the Twilight-libations, the Diarsha-Purnamésa sacrifices, the Annual 
Shraddha, the Shraddha offered in the month of Ashvina and so 
forth. As for the Upikarma, its performance depends upon the 
lunar asterism and it need not be done on the full-moon-day.—(83,) 

VERSE (84). 


AFTER HAVING TOUONED THE ÜHANDALA, THR MENSTRUATING 
WOMAN, THE OUTCAST, THE WOMAN IN CHILD-BED, THR DEAD 
BODY, OR TOUCHER THEREOF—ONE BECOMES PURE BY BATH 


aNg.—(84). 

Bhasya. 

The ‘divdkirt? is! the chandala; that it is so is clear from 
the fact that he is mentioned along with the worst untouchables, 
and also from the use of the name in the Mahabharata, in course 
of a conversation between the Cat and the Mouse—‘at that time the 
Divülirti became oppressed with fear’ (where it is the chandala 
that is clearly meant). It cannot stand for the barber here; for the 
barber is among the touchables, and also because he is one whose 
food may be eaten (by the Brdhmana). As for the rule 
laying down the necessity of bathing after a shave, this cannot 
be put forward in the present context, as the bathing in this case 
is necessitated by’ the consideration that, while one is 
shaving hairs are bound to fall on the body, and as, on falling 
from the body, they are unclean, it is necessary that one should 
bathe. 

‘Tatsprstinam’, * the toucher thereof. —This compound is to 
be expounded as—‘tasya sprstam, tadasyást?. The. men who 
touch those mentioned above have also got to bathe. 
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Some people argue that, as the persons mentioned are not all 
in equal proximity to the term * tatsprstinam,’ ‘the toucher thereof, 
this refers to the ' dead body’ only, and not to the * Chandala’ and 
the rest. But others hold that since all are mentioned in the 
same sentence, and since the term occurs at the end of all the 
other persons mentioned, all these are present before the mind, 
and hence referred to by the pronoun’ ‘thereof’; so that the 
construction intended is that all the terms up to ‘shavam’, ‘ the 
dead body’, form one copulative compound, and then conipounded 
with ‘ sprstinam’, ‘ toucher’; and hence when the term ‘ the toucher 
thereof? comes up, all the things spoken of by all the members 
of the copulative compound come to the mind. There is, on the 
other hand, nothing to indicate that the term ‘toucher’ is to be 
connected with the ‘dead body’ only ;for the simple reason that 
it is equally connected with the ‘outcast’ and the rest also, In 
fact, all that is clearly indicated is that the term ‘toucher’ is con- 
nected with some other term that has gone before ; in a copula- 
tive compound however, each term is regarded as denoting all 
the things spoken of; and hence all these latter are equally 
closely related to the term ‘‘oucher’. Another construction that 
might be suggested is to construe the term ‘ toucher thereof’ 
with the term ‘dead body’, and then with the other terms. But 
in this case, there would be nothing to justify the connection of 
the term ‘toucher’ with the ‘ outcast’ and the rest, 

From all this it follows that it is only on the strength of usage 
that a right conclusion can be arrived at.—(84) 


VERSE (85). 


ON seeme UNCLBAN THINGS, THB MAN, APTER HAVING  SIPPED 
WATER, SHALL ALWAYS ATTENTIVELY RECIME THE SOLAR 
MANTRAS ACCORDING TO HIS INCLINATION, AS ALSO THE PAVA- 
MINT VERSES, ACCORDING TO HIS CAPAOIUY.— (82). 


Bhasya. 


“Unclean things'—Those just mentioned are to be under- 
stood ax meant here, because of their proximity. 
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Those mantras that are addressed to the Sun are called ‘Solar’ 
and the mantras meant are ‘udutyam jdtavédasam, ge. Sc. 


The Püvamüni verses—The verses *svüdiglaye, Ge. ge. 


occurring in the ninth mandala of the Rgveda, 

* According to his inclination’ and * according to his capacity’ 
mean the same thing ; two words have been used for the purposes 
of metre, 


Tn as much as the ‘mantras’ and ‘verses’ are mentioned in the 
plural, at least three verses should be recited ; and as regards more, 
they may be recited only if. other and more important duties do 
not suffer thereby. Then again, since the text speaks of ‘mantras,’ 
and the term ‘ Pavamáni' also refers to verses, purification is 
brought about as soon as one has gone beyond three verses, 
even though the hymn may not be completed. 

The dog also has to be included among the ‘ unclean things’; ns 
it also is unclean. In the present context Gautama has declared— 
*Of the dog also; whatever it might pollute, say some’ 
(14:29—80). 

* Attentively’ ;—without allowing his mind to wander about ; 
he should fix it upon contemplating the deity. Or, *Prayatah! 
may mean that ata time when one is busy with worshipping 
deities, if he should happen to touch an unclean thing, he 
should do what is here laid down,—and not otherwise'.—(85). 


VERSE (86). 

HAVING TOUCHED A FATTY HUMAN Boe, THE DAAHMANA BECOMES 
PURE BY BATHING, BUT IP IT BE FREE FROM FAT, THEN BY 
SIPPING WATER AND TOUOHING A COW, OR LOOKING AT THE 
Sox—(86). 

Bhasya. 
‘Nara,’ ‘human, —belonging to man. 
‘ Fatty'—i.e, Besmeared with flesh, marrow &c. 

‘Alabhya’ means touching. 

The touching of the cow and looking at the sun are meant to 
be optional alternatives.—(86). 
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VERSE (87). 
‘THR PERSON UNDER INSTRUCTION SHALL NOT MAKE WATER-OFFER- 

INGS TILL THE COMPLETION OF HIS PUPILAGE ; AT ITS COM- 

PLETION, HE BECOMES PORE IN THREE DAYS, AFTER HAVING 

MADE THE WATER-OPFERINOS. 

Bhasya. 
* Adiste’ means ‘adésha’, * instruction’; and the term: * person 
under instruction’ denotes the Student, by reason of his connection 
- with the instruction that he receives regarding his observances, 
The present text prohibits the making of water-offerings by one 
who is still in the state of the Student, to such Sapinda relations 
as may happen to die during that period. As for those that have 
died before, the offering of water to the forefathers and Gods has 
already been prescribed for the Student also. 

“Till the completion of his pupilage j—i.e. till the performance 
of the * Samdvartana’ ceremony; and it does not mean any forced 
‘completion of the stage in the interval. 

On returning after having finished his observances,he shall 
make a water-offering to each of the dead relations on one day; and 
he should observe ‘impurity’ for three days. 

As regards the making of water-offering to his mother, this 
is necessary for the Student also ; and such an offering does not 
interfere with the proper fulfilment of his observances. In 
support of this they quote another Smrti-text—vic, "The person 
‘undergoing instruction does not commit a wrong in making a 
water-offering.’—(87). ` 


VERSE (88). 

Tum WATER-OFFERING I8 WITHDRAWN FROM THOSE BORN IN VAIN AND 
ROM INTURMIXTURE, FROM THOSE WHO ARE ADDOITED TO 
ASORTICISM- AND FROM THOSE WAO HAVE ABANDONED 
‘THEMSELVES. —(88) 

Bhasya. 
The term ‘born’ is to be construed separetely with each of 
the two terms with which it is compounded, He is said to be 
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“born in vain? who does not worship Gods, Pitys or Men ; i. 
he who does not lead the life proper for any of the four stages 
of life, even though he is capable of doing so; one who is 
excluded from all offerings and invitations. Having referred to 
the man ‘who for one year does not lead the life proper for any 
stage,’ the scriptures speak of a great sin attaching to persons 
doing this for any length of time. This is so because with the 
exception of the Student and the Renunciate, all the others have 
to cook food for other people; and it is only cooking for one's 
own self alone that has been prohibited. 


“Born of intermivture;'—i. e. the Ayogava’ and other persons 
born of an improper and inverse mixture of the several castes ; 
that the issue of improper mixtures is meant is indicated by its 
association with those ‘ born in vain,’ which implies lowness of 
birth. As regards the issue of legal mixtures, even though these 
also are ‘born of intermixtures,’ yet these are not meant here, 
because they belong definitely to their mother’s caste and are 
entitled to all that pertains thereto. Further, in ordinary usage 
childven of legal mixtures are not spoken of as being of ‘mixed 
origin’; eg. in 10.25, where the issues of ‘mixed origin’ are 
described. The term also includes (a) the children of such 
widows as have not been ‘permitted’ to beget children, born of the 
intercourse of several men, and (b) the children of prostitutes; the 
children of women begotten by a person other than their husbands 
are not included in this eategory, if there has not been’ intercourse 
with several men. 


Some people hold that this prohibition refers to Sapinda rela- 
tions who are as described, and not to their sons; while in the 
case of those who have ‘abandoned themselves,’ it applies to their 
sons also, 

"This however is not right ; as the text makes no distinction 
among those mentioned, 

Ascetivisms; i. e, of heretics, such as the ‘ Bhagala, the 
* Raktapafa? and the rest. That these are meant is indicated by the 
plural number and by the fact that it is the heterodox heretic alone 

13 s 
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that is excluded, These are regarded as ‘ heterodox” by reason 
of their observances &c. being different from those of the orthodox 


ascetics. 


* Those who have abandoned themselves ;—i. e. those who, even 
before their life's span bas been run out, give up their bodies 
(by committing suicide). [It is only such suicide that is reprehen- 
sible]. It is considered quite desirable in the case of old men 
suffering from incurable diseases given up by the physicians; as 
has been thus declared :—' If an old man,—incapable of puri- 
fication and memory, who has passed beyond the reach of the 
physician’s ar&—kills himself by falling down from a precipice, 
or entering into fire, or by fasting, or by drowning in water,—in 
his case there is impurity for three days ; his bones being collected 
on the second day, on the third day the water offering-should be 
made, and on the fourth day the Shra@ddha shouid be performed’. 
Suicide is regarded as desirable also in the case “of persons suffer- 
ing from leprosy and such other diseases ; as has been said in 
connection with men who, though still in the Householder’s 
state, have lost all energy,—‘Bent upon entering the Great Path, 
they do not wish to live on uselessly.' That man is called 
‘devoid of energy’ who is incapable of doing purificatory acts, 
as also saying the Twilight Prayers &e, Then again, in texts 
deprecating suicide, the words used nre—' if one whose body has 
not been emaciated, or who has not lost all energy, should kill 
himself &c. &c^; which implies that it is permitted for those who 
are not such as here described. 

Other Smrti-texts prohibit the water-offering for other 
persons also. Tt has been thus declared—‘ Those killed by kings, 
those killed by horned or langed animals, or by serpents, and 
those who have abandoned themselves,—to these no Shraddha 
is to be offered ; and water, ball-offerings and other offerings that 
are made to the dead, all this does not reach them, it becomes 
lost in the intervening regions. Through fear of popular blame, 
one should make the Nérdyana offering; and for the sake of 
these also food-grains, along with the additional fee, shall be 
given.” 
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Elsewhere again— 


‘Sinful men meet death from the Chaydala, from water, 
from serpents, from Brithmanas, from lightning and from fanged 
animals,” 

It is also laid down thati— 

‘For incendiaries, for keepers of baths und makers of orna- 
ments and for professional mourners, there is purification after 
the performance of two Taptukychehhra penances. Hence for these 
no after-death rites shall be performed by others ; even the name 
of such persons, or of their family, should not be pronounced, 
For truly fearful is the uttering of the name of such a great 
sinner, who has gone to the worst hells.’ 


It is in connection with the acts mentioned here that Samvarta 
has prescribed the * Süniapana! penance; and Parishara has 
laid down the ‘ Taptakrehehhra’; and Vashistha has prescribed 
the ‘Chandrayana’ along with the * Yaptukychehhra’. But these 
differencestmay be ignored. 


With reference to what has been said above regarding ‘the 
death of sinners’ resulting from * the Chindala, from water &c. &c.," 
there arises the following question "Does this rule, regarding the 
non-performance of the Shrdddha and the performance of penance, 
pertain to the Chiydila who kills himself intentionally ?—or to 
one who is killed through- carelessness, without intention ? ” 


Why should this question arise ? 


(A) Well, Gautama (14-12) has said— In the case of those 
dying from hunger, by a weapon, by fire, by poison, 
in water, in prison, or from a precipice,—it is only 
when it is unintentional.’ While in the verse just 
quoted it is said simply, without any qualification 
‘Those dying at the hands of the Chapdala &c. 
‘Andi on account of the ‘necessity of reconciling this 
with what has been said in the other Smrti text 

. regarding the case of ' dying in water’ &e., it must 
be ‘intentional death’ that is meant. And the idea 
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arises that by reason of ‘association,’ the same should 
be the case with the others also. 

(B) On the other hand, the verse quoted uses the term 
‘sinful’; and all sinful act has been prohibited ; 
he who does what is prohibited is called ‘sinful’, 
And a man becomes the ‘doer’ of an act through 
his own initiative, as also through the urging of 
another person, Now, death ‘from lightning, and 
the fanged and horned animals’ could never belong 
to the former category (ie. this could never be 
intentional); and no one is ever urged by others 
to such death; nor are these means of dying 
employed by suicides, as holes, water and sword etc., 
are, and it is only if these were so, and the man 
were to kill himself by having recourse to these, 
that he could be the ‘self-sufficient agett,’ of the act 
of ‘dying.’ The truth therefore is that the man who 
comes by such death is understood to have been 
sinful in his previous life,—as is learnt from the 
scriptures ; just as the possession of ‘black teeth’ 
und the rest. If it beasked—‘ what is the use of 
this fact of the man’s having been sinful in the 
past being indicated ? But in the case of persons 
with deficient limbs etc, their previous connection 
with sin is clearly indicated ; and the expiatory 
rite to be performed in the case has been laid down 
by Vashistha, as consisting, in the case of some 
men, of the performance of two Krehchhras, and 
in that of others, of something more. 

(C) In reality however, the suicide having died, can have 
nothing todo with the performance of any rites. Or, 
if he be regarded as having commited a grievous sin, 
then, any person who may have entered into any kind 
of relationship with him—marital, or friendly, or 
sacrificia], —would also have to be regarded as sinful. , 
But such is not the usage of cultured men. For 
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asa matter of fact, people having relationship with 
suicides are not looked down upon in any way; 
nor do they perform any  expiutory rites, 

From this it follows that what is meant is intentional death, 


(D) Some people, having read, in another Smyti tect, the 
words—‘ those killed by cows and Brihmanas ete,’ 
—rend the words ‘those who have abandoned them- 
selves’ apart by themselves, and seem to take up 
an entirely different position. 

From all this (A, B, C and D) there arises the above- 

mentioned doubt—as to what is the right view. 

‘The right view is that intentional suicides are what are 

meant ;—why ?—because of their being spoken of as 
‘sinful.’ The man who intentionally proceeds to set 
into activity the causes leading to his own death, wil- 
fully disobeys the law that ‘no man shall by his own 
desire, cut off his life-span ;' and it is only right 
that such a transgressor should be spoken of as 
«sinful? 

“ But it has been said and pointed out above that the causes 
of death spoken of do not resemble the sword and other things 
used by suicides; so that the intentional killing of oneself 
could not be meant.” 

Our answer to this is as follows : If a man does not guard 
himself against a danger, he is regarded to be as good as having 
brought it upon himself. So that if a man wanders about alone 
in a forest infested with chdzdalas and robbers,—even though he 
may not have the wish that they should kill him, yet—there is dis- 
obedience of scriptures on his part, since he acts in a way that 
invites danger, and he does nothing to avert that danger. 
Similarly with the man who goes to swim in the river, or enters a 
boat of doubtful capacity rowed by incompetent boatsmen. 
Under such circumstances, if by the loss of vigour, or by the 
turning over of the boat, the man should happen to die, it 
would be only right to regard him us having committed a sin. 
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On the contrary, if persons were to bathe in water, whose depth they 
have duly ascertained by means of sticks ete., and of the piesence 
wherein of alligators and other animals they are ignorant,—and 
were to be carried away by any such animals, no blame would 
attach to them. Similarly if one gets into a boat, which is well- 
fastened, and rowed by capable rowers, and proceeds to cross a 
swift stream,—if, on the sudden rising of a strong wind, the boat 
happen to be tossed on a whril-pool and capsize, and the man be- 
come drowned,—he would not have transgressed the scriptures 
at all. Similarly age, if one did not carefully avoid places 
known to be infested with snakes, and being bitten by a snake 
were to die, he wonld have acted sinfully; not otherwise. 
Similarly if one does not run to a safe distance, on seeing a 
sharp-horned cow or an elephant, and become killed, he is rightly 
regarded as sinful, Similarly again if, when it is raining heavily ^ 
and lightning is flashing, if one wanders about in desolate places 
and does not take shelter in a village or town,—his action is repre 
hensible. While if the lightning should, by chance, happen to 
fall upon a man who is in the village, there would be nothing 
sinful on the part of the man. For these reasons it is always 
right and proper that the man should do all that has been laid 
down (for his safety). i 


The prohibiting of ‘water-offerings’ should be taken as 
applicable to all kinds of after-death rites ; for such is the view 
propounded in another Smydi-text.-(88) 


VERSE (89). 


ALSO FROM WOMEN, WHO HAYE JOINED A HERSTIC, WHO BEHAVE TOO 
FREELY, WHO HAVE INJURED A CHILD IN THEIR WOMB OR THEIR 
HUSBAND, AND THOSE WAO DRINK WINB—(80). 


Bhasya. 


One who hus renounced the scriptures and has taken to 
wearing such thingstas the human skull, red garments and so 
forth, on the basis of hetorodox theories of life and morals, is a 
heretic. "Those women who have ‘joined’, such a person, —ie. 
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who haveadopted his distinguishing marks and are under his 
control, 


* Those who behave too freely’ —When a woman renounces 
the customs and usages of her family, and allowing free scope to 
her desires, has recourse to one as well as several men,—her be- 
haviour is called ‘free,’ 

The ‘injury’ to the husband consists in giving bim poison 
etc, ; and that to the child in the womb consists in abortion. 


* Those who drink wine; —i.e. those who drink what is 
prohibited. 

On this subject some one makes the following observa- 
tions :— 

.“ The prohibition of wine-drinking is found in the words 
*brühmano na pibét surdm’, (the Brihmana shall not drink 
wine’) ; and though the words apply to all members of the 
caste, yet the particular gender used is indicative of the fact that 
the prohibition applies to males only, and not to females, 
‘Though both the male and the female belong to the sume caste, 
yet there is a distinct difference between the masculine and 
feminine genders, So that when the text uses the masculine form 
‘ brāhmanah’, what possibility is there of the prohibition applying 
to the female, who is not mentioned at all ? For instance, when 
it is said that ‘for the sake of a son one should make the Brah- 
mani drink’ a certain substance, it is not understood to mean that 
the male Brühmana should be made to drink it. In the same 
manner when a text makes use of the masculine form, what it 
asserts cannot be predicated of females. Itis true that in some 
cases, significance is not meant to be attached to the particular 
gender used ;—c,y., in the text ‘the Brihmaya should not be 
Killed’, where the prohibition is understood to apply to the killing 
of the female Brühmana also, But what happens in thie latter 
case is that the direct signification of the Aconsntive case-ending 
marks out the ‘Brahmana’ to be the predominant factor by 
reason of his being what is most intended to be ‘ got at’ by the 
preadicate; and as a rule in the case of the predominant factor no 
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significance is attached to the gender, or the number or any other 
factor, except what is expressed by the basie noun itself. Eg. 
the injunction * wash the cup * is not taken to mean the washing 
of only one cup. In the case under discussion, however, the 
prohibitive text is in the form ‘Brahmanina surd na pay’ (* wine 
shall not be drunk by the Brahmana’),) where the ‘ Brakmana 
appears as the Nominative, and as such, an accessory in the 
fulfilment of the act denoted ; so that in the case of the prohibi- 
tion in the form— The Brihmana shall not drink wine ’—also, 
the nominative being denoted by the verb (with its conjuga- 
tional ending), is expressed by the basic noun ( ‘brahmana ") and 
comes to be taken as something conducive to the fulfilment of the 
act denoted by the verb ; so that the nominative ending in this text 
is to be construed on the same lines as the Instrumental in the 
proceding text; and it has to be taken as a subordinate 
factor. And in connection with a subordinate factor, all that is 
expressed by the word has to be taken as significant ; for instance, 
in the case of the text ‘pashund yajéta’, (‘sacrifice with an 
animal’), it is the male animal that is always sacrificed (and this 
on account of the Instrumental ending marking out the animal 
as the subordinate factor).” 


Our answer to the above is as follows :—In such cases as the 
one under consideration whether a certain thing form the predom- 
inant or the subordinate factor is not determined by the Accusative 
or Instrumental case-ending, but upon its being or not being already 
known. That is to say, what is not already known, that alone 
can form the subject of the Injunction, and this is to which due 
significance is meant to be attached ; and this for the simple 
reason that it is denoted by a word which can have no other 
denotation ; while what is already known from other sources, and 
is mentioned for the sake of the Injunction, has to be taken as 
subserving the purposes of the Injunction in exactly the same 
form in which it has been denoted by the previous word. In 
the sentence ‘the Brahmaya should not be killed’, all ‘that the 
Injunction directly signifies is the prohibition of the act of killing, 
and everything else (mentioned in the sentence) is such as is already 
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known from other sources. Even so however, due significance 
has to be attached to what is expressed by the basic nouns (in the 
sentence), as otherwise, their very use would come to be meaning- 
less But the gender, the number and other elements, which are 
denoted by the case-endings,—it is just possible that these are used 
simply because they are invariable concomitants of basio nouns 
(which cannot be used by themselves without a case-ending) ; and 
hence sometimes these latter are meant to be significant, some- 
times not. As regards the killing of the Brahmana, no man 
requires to be urged to do it by an Injunction ; as he is urged to 
it by his own hatred of the man he kills; and all men are, by 
their very nature, prone to do this act. But as regards the pro- 
hibition of it, unless it were directly enjoined, it could not be 
got at by any means ; specially as it could not be obtained from 
any other source. So that, since it is not in »ny way conducive 
to the fulfilment of an act, nor is it the qualification of anything 
so conducive, hence, even though it were to be included under 
the nature of man, it could not be connected with the context, 
Consequently, for the purpose of connecting it with the context 
it is necessary to attribute to it the character of the topic ; and 
when the prohibition in question has been made the topic of the 
Injunction, it is no longer necessary to make the denotation of 
the verb the topic. ‘Thus then, the topical character having been 
wrested by the Prohibition, what is denoted by the verb naturally 
loses that character. The performance of the act (denoted by the 
verb) is such that its performance is secured through ordinary 
tendencies (of men) ; so that for its own accomplishment it does 
not stand in need of being embraced by any Injunction ; and all 
that it needs is the capacity (and desire) of the man to do the act ; 
and this, act of killing, being got at by other means of know- 
ledge, establishes the man's capacity for doing the act; so that it 
is through a qualification of the man that it becomes correlated with 
the sentence. Thus it is quite in keeping with the theory of words 
denoting only correlated entities. ‘The act, along with its qualifi- 
cation, thus not forming the topic of this Injunction, man’s ten- 
dency to it has to be explained as being due to ordinary wordly 
E 
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causes, As a matter of fact, in the ease of killing, such tendency 
and motive power is present, in the form of the man’s passion ; and 
certainly no;restrictions of gender or number pertain to passion ; 
or the activity might be due to the man’s hatred, 


From all this it follows that the word, whose denotation 
does not form the topic of the Injunction, on the ground that it is 
already known, renounces its denotative power and indicates 
a sense that is determined by other means of knowledge. 
And in as much as gender and number are not, even by import, 
signified by the word, how can any significance be attached to 
them? It being necessary to speak of what is denoted by 
the basic noun, it has to be spoken of with the help of some 
number and it cannot be used entirly by itself ; and it is for 
this reason thet gender and number are added, 


On the point at issue thus the conclusion is as follows : 


The man, who has determined to take upon himself the 
character of the agent of the act of killing, is urged (by the 
prohibition) to what is signified by the negative word, So that 
in a prohibitive sentence, no significance need attach to the use of 
the Accusative ending, which therefore may be ignored. Even 
sentences where we find the Instrumental Ending, or even the 
Nominative—e.g., * wine shall not be drunk by the Brabmana’, or 
“the Brihmana shall not drink wine ’,-—what is denoted by them 
being already got at from other sources, they do not form topics 
of the Injunction ; and hence they are taken as spoken of only by 
way of reference. Inthe case where the Accusative comes in 
as a qualification of the motive, the Nominative and the 
Instrumental endings are always taken alongwith the Accusative, 
‘Even when the Accusative is directly used, that which is not 
already known from other sources forms part of the enjoined 
(predicate)'and, as such, is regarded as duly significant; for 
example in the case of suchitexts as ‘ bhdryam upagachchhat? (‘one 
should have recourse to his wife’), ‘apatayam utpddayét’ (‘one 
should begeta child’) [where due significance attaches to the 
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singular number in ‘wife’ nnd *child'] The ‘ wife’ is not a 
a thing acquired in the ordinary worldly manner; as she can be 
acquired only by means of the marriage-rites. Nor is it a thing 
that has been definitively described in an Injunction, which 
would strictly restrict it to what is enjoined therein ; as there is in 
the case of such texts as—‘dshvinam grahnáti (holds the cup 
dedicated to the Ashvins "), * maitrávarunam grahnati (‘holds the 
cup dedicated to Mitra-Varuna’), and * dashaitánadhvaryur- 
grinati’ (‘the Adhvaryu holds these then’) [where the exact 
character of the cups has been prescribed by the texts laying 
down the dedication], andithe cups taken up are of the precise 
number mentioned in the texts ; consequently, their number being 
known, they become connected with the injunction of the washing, 
in sequential accordance with that number. Now in this case, 
there being no other sentence, and the sentence in question itself 
being the originative injunction, there are no grounds for rejecting 
the directly expressed number ; so that any rejection of what is 
expressed by the self-sufficient denotative power of words could 
proceed only from the mind of man. Similarly in the case of the 
text ‘pashund yajéa’ (‘one should sacrifice with an animal’), 
the Injunction pertains to the sacrifice, which is of the nature of 
something to be accomplished ; so that when we proceed to seek for 
the means by which it could be accomplished, all that is mentioned 
in the injunctive text, qualification and all, comes to be regarded as 
the object of the Injunction ; specially because the function of the 
Injunction cannot be regarded as having been fully fulfilled only 
by the laying down of what is signified by the root ‘yaji’, 
“to sacrifice’ ; why, then, should not the words be taken in the 
sense that is indicated by their own denotation as helped by the 
denotation of other words connected with them ? 


Persons versed in the science of “ Pramāņas " however regard 
the text as a self-sufficient Injunction ; and in this they only ` 
repeat what has been said by other people, What we have said 
is easily understandable ; and it does not demand any very keen 
acumen to grasp it. It is the very essence of things. The 
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science is useful only so far as the Injunction is concerned; 
anything more than that is a mere show of learning, a purely 
exaggerated description. Such description is of use only in a 
case where the Injunction does not supply all the information 
needed; as for instance, in the case of the injunction regarding 
the “laying of pebbles ’, there being several articles such as butter, 
oil, salt and the like, that are helpful towards wetting,—it being 
doubtful as to which of these is to be used in the wetting of the 
‘pebbles’, it is the description (of Butter as ' longevity itself) 
which leads to the conclusion that Butter should be used. Or 
again, in the case of the ‘ Ratri-sattra’, the performance of 
sacrificial rites during the night being unheard of anywhere 
else, the subsequent description of the ‘men obtaining honour’ 
helps to indicate the propriety of such performance by one who 
is desirous of acquiring honour or fame, In the case in question 
however the sentence (which in Adh. 11, verses 92 etc. prohibit 
wine for the Brübmapa) is complete in all respects, at the mention 
of * Brahmanas’ ; so that all needs having been fulfilled, the only 
purpose served by the description is ‘commendation.’ [t might 
be argued that what is said under 11-96 is treated on the same 
footing as the assertion that ‘the sinfal man comes by accom- 
plished happiness ’,—so that the prohibition of wine-drinking 
comes to have a footing, though a partial one, as referring to the 
male only. But there would be no force in this ; because females 
also are entitled to partake of the butter and other substances, 
which have been left after the offerings to the Gods have been 
made; and they are permitted to recite Vedic texts also at the 
Darsha-pfirnamiisa and other sacrifices ; such texts, for instance, as 
* vidzyakarmási, &c, &c Even such Injunctions as ‘one should 
make the performer of Shraddhas drink wine’ indicate that wine 
is permitted for women. 


Nor is any such distinction (between male and female) made 
in the case of ‘Brithmana-killing.’ So that upon the question 
here raised, the final conclusion is that the prohibition of wine- 
drinking pertains to the whole caste—(89). 
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VERSE (90). 


"Tum STUDENT, CARRYING HIS OWN DEAD TEACHER, on TUTOR OR 
FATHER, OR MOTHER, OR MONITOR,—DOES NOT SUFFER JN BIS 
onsznvaxons.—(90). 


Bhasya. 

Some people think that the term ‘his own’ qualifies the 
‘Teacher’ only ; and it serves to exclude the Teacher's Teacher, 
would be thought of as deserving the sume treatment, according 
to what has been said above under 2.205. 

. Others again explain ‘his own’ as standing for one's 
relations. 

But in this latter case, it would seem unnecessary to mention 
the ‘father ’ and the ‘ mother.’ But it may be explained as em- 
phasising the obligatory character of the rule as regards these 


particular relations. 
* Monitor ’, * Guru’,—is one who has been described in 2-149. 
‘There is no harm done to his observances by carrying the 
dead body of these persons; and what the text means by this 
specification is that there is interference in the observances by the 
carrying of the dead bodies of persons other than these—(90). 


VERSE (91). 


ONE SHOULD CARRY THE DEAD SHÜDRA BY THE SOUTHERN GATE 
OW THE CITY ; BUT THE TWIOE-BORN PERSONS BY THE WES- 
TERN, NORTHERN AND EASTERN GATES DESPROTIVELY—(91). 

Bhasya. 

The term * City’ stands for the village &c. also. 

This rule applies to those places where there are several 
gates ; the advice pertaining to such persons as may be capable of 
following it, 

The Shüdra has been mentioned first, because it is an in- 
suspicious subject. And this reversalof the order indicates that 
the term ‘respectively’ indicates that the Vaishya should be 
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carried by the western, the Keattriya by the northern and the 
Brahmana by the Eastern gate.—(91) 


VERSE (92). 


‘Tae amr OP UNOLBANLINESS DOES NOT ATTACH TO KixGs, OR TO 
‘THOSE KEEPING A VOW, OR TO THE PERFORMERS OP SACRIFICIAL 
SESSIONS; BECAUSE THEY OCCUPY THE POSITION OF SOVER- 
BINS AND ARE EVER OF THE NATURE OP Beamax. - (92). 


Bhagya. 


Though the term ‘rdjan’, ‘king’, is denotative of the 
Kyattriya-caste, yet, on account of the reason being stated in the 
words that ‘they occupy the position of sovereigns’, it follows 
that it indicates the ruler of countries. This we shall explain 
fully under the/next verse. 


‘Those who are keeping a vow;'—i.e., those who are observing 
a vow, and undergoing such penances as those of the ' Chandra. 
yana” and the like, 


Performers of sacrificial sessions ;'—i.e. those who are per- 
forming the ‘Gavamayana’ sacrifice, or those who have been 
initiated for the other sacrifies also, Says Gautama (14-1)— For 
sacrificial priests, for one who has been initiated and for the 
Student.’ 


In support of this we have the laudatory statement (in the 
second line). ‘Position of Sovereigns ; —i.e., the kings—‘occupy’ — 
maintain,—the ‘ position "—place—' of sovereigns ’—of rulers of 
men ; and the other two—the keepers of vows and performers of 
sacrificial sessions—have attained the character of Brahman. 


* Taint of uncleanliness’—i,e. impurity. 
Others have explained the term ‘ Sattrinah’ to mean 


persons who are constantly making gifts, But in its primary 
denotation, the term refers to a particular form of sacrifice —(92). 
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+ VERSE (93). 


TMMEDIATE PURIFICATION BAS BEEN ORDAINED FOR THE KING ON THE 
MAJESTIO THRONE ; AND THE REASON FOR THIS LIES IN BIS 
OOCUPYING THAT POSITION FOR THE PROTECTION OF THE 
PEOPLE.—(93). 


Blasya. 


* Majestic’ — i.e. that seat whose character is grand, glorious ; 
this ‘majesty’ consists in the fact that it is seated upon this 
throne that the man is enable to carry on the work of protecting 
the people ; and herein lies his sovereignty over men. This is what 
is meant by the clause— and the reason for this lies in his occupying 
that position’ ; and what this means is that mere caste does not 
entitle the man to the consideration that the rule implies ; what 
entitles him to it is his work of protecting the people. The term 
*asana’, * position,’ also does not mean here a seat or a couch ; it 
stands for the duties incumbent upon one who takes his seat upon 
it. It is for this reason that the older writers have explained the 
present rule to mean that there is no impurity in the case of any 
person who is capable of protecting the people, even if he be a 
non-Kgattriya by caste. 


* For the purpose of protecting the people.’—The meaning of 
this is that all the observances relating to impurity are not to cease, 
but only those that would be incompatible with the proper fulfil- 
ment of his duty of protecting the people; for example, the 
giving of food-grains ont of his granary during times of scarcity, 
and so forth, the performance of rites for the allaying of 
celestial, atmospheric and terrestrial portents. Further, it becomes 
incumbent upon the king to attend to such business as may be 
brought up suddenly by gentlemen ; or, when it becomes neces. 
sary for him to speak out for the purpose of settling disputes 
and religious doubts that may arise among twice-born persons in 
the higher stages of life.—(93). 
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VERSE (94) 


Aso IN THE OASE OF THOSE KILLED IN A RIOT OR BATTLE OR BY 
LIGHTNING OR BY THE KING ; AND OF THOSE WHO HAVE DIED 
FOR THE SAKE OF COWS AND BRINMANAS; AS ALSO FOR THE 
PERSON FOR WHOM THE KING DESIRES 17.—(94). 

Bhasya. 

* Dimba’, * Riot’, is fighting done by many people, without - 

weapons; ‘Ahava’ is battle. 

In the case of persons killed in these, there is immediate 
purification. 

* Lightning'—This has been already explained. 

* Parthiva’—the lord of the Earth, who may belong to. any- 
of the four castes, 

Also in the ease of one who, even apart from battle, has been 

Killed in water, or by tusked animals,—for the sake of cows 


and Brahmanas. 


* Also for the persdn for whom the King desires it ;’—i.e. the 
person who has been deputed by him to do a definite work. 

Question :—“ Why should this be so ? In the case of the 
king himself, immediate purification has been ordained only in 
reference to his work of protecting the people; how then could 
the impurity of any and every person, without any restriction, 
cease merely by the king’s desire ?” 

[The answer to this is supplied by the next two verses]. 

(94). 

VERSE (95). 

Tae Kine HOLDS IN HIMSELF THE BODY OF THE EIGHT GUARDIAN 
DEITIES OF THE WORLD, OF THE Moo, Tae Fme, Tax Sux; 
rue Wop, Ixora, tae Lom» or Wrata, THe Lomp oF 
Waren, anv or Yasa.—(95). 


Bhàsya, 
* Body’ here stands for a portion of their effulgence. 
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* Lord of Wealth'—Vaishravana, Kubéra, 
* Lord of Water’—Varuna. 


To the same end wethave also a second laudatory declara- 
tion in the next verse.—(95). 


VERSE (96). 


Tum Kma ts rossnsaep ny zu Lonps o» tum Wonup ; wo I- 
PURITY, THRREVORE, HAS BEEN ORDAINED FOR HIM ; FOR THE 
PURITY AND IMPURITY AFFEOT MORTALS AND HAVE THEIR ORIGIN 
AND EXD IN THE WoRLDLY REGIONS.—(96). 


Bhagya. 


The king is possessed by the said Lords of the World; for 
him there is no purity or impurity ; because the effect of these is 
only uponjmortals ; and their origin and end proceed from the 
world ; hence they affect mortals, and not the Lords of the 
World.—(96). 


VERSE (97). 


Fon ONE WHO 18 KILLED IN BATTLE WITH BRANDISHED WEAPONS, IN THE 
MANNER BEFITTING THE KSATTRIYA, SAORIFIOIAL PERFORMANCES 
BECOME INSTANTLY COMPLETED ; AND 80 ALBO IS THE IMPURITY ; 
SUOH 18 THE ESTABLISHED LAW— (9). 


Bhasya. 


* Shastra’, ‘weapon’, is that by which people are slain, 
killed ; hence by the present rule, also for the man who is killed 
by pieces of stone or a club or such other things, sacrificial per- 
formances become completed, : 

*Ahava', ‘Battle’, is so called because in this men are 
challenged (ähüyantë) to fight, through mutual rivalry. 

“Manner befitting the Ksattriya ;—ie. never turning his 
back,—fighting in the defence of his people, or under orders from 


his master, 
15 
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* Sacrificial performances such as. the Jyotistoma and the 
rest j— become instantly completed’—finished, That is, the man 
becomes endowed with the merit proceeding from the due perform« 
ance of the sacrifices. 

Impurity also in their case is the same; ie. it ceases imme- 
diately. 

Some people construe the term * sadyah’, ‘instantly’, with 
the word ‘killed’ ; and according to this what is said here would 
apply to the case of only that man who actually dies on this ` 
battle-field, and not to one who is moved away from there and 
dies on some other day. 


‘This point however is open to question —(97). 


SECTION. (10) 
l'leans of Purification. 
VERSE (98), 


Tun BRĀHMAŅA BECOMES PURIPIED BY TOUCHING WATER; THB 
K$ATTRIYA BY TOUCHING HIIS OONVEYANOB AND WEAPONS ; THR 
VAISHYA BY TOUCHING EITHER THE GOAD OR THE LEADING- 
STRINGS ; AND THE HÜDRA BY TOUCHING THE STIOK,—AYTER HE 
HAS PERFORMED THE RITA— (98). 


Bhasya. 


After the completion of the prescribed period of impurity — 
of ten days, &c.—there is something more that hus got to be done. 

* Touching Water’ stands for bathing, as we have already 
explained before. 


‘After he kas performed the vite’—This goes with the 
Keatiriya and the other two that follow ; and the ' rite’ meant is 
only bathing, noue other being found to have been prescribed. 
The meaning thus is that, ‘having bathed, they should touch 
the conveyance and other things.’ 


Others however explain the term ‘rite’ as stonding for the 
Shraddha ceremonies ; the meaning being that all become pure after 
having performed the Shraddha-ceremonies, but the Brakmana 
after he has ‘touched water’, and the Xgatériya and the rest 
after touching the conveyance and other things.—(98). 


SECTION, (11) 


Impurity in the case of persons beyond the pale 
of Sapinda relationship. 


VERSE (99). 

O Bust of BRĀHMAŅAS, THUS HAs BEEN DESORIBED TO YOU THE 
PUBIFIOATION NECHSSSABY IN THE CASE OF 'ÜAPDYDA-RELA- 
TIONS. — (99). 

Bhasya. 

The tivo halves of this verse are meant to serve respectively 
the purpose of recapitulating what has gone before and introdu- 
cing what is to come.—(99). 

VERSE (100.) 

A BaXHMANA,EAYING CARRIED, LIKE A RELATION, A DEAD BRĀH- 
MANA WHO 18 NOT HIS 'SAPINDA" RELATION,—OR THE NEAR 
RELATIVES OF BIS MOTHEK,—BECOMES PURE IH THREE DAYS.— 
(100). 


Bhasya. 

* Like a relative ',—i.e., from a religious motive, and not on 
payment of wages. 

‘Near relatives of his mother’ :—the term ‘ near’ is meant to 
include such close relations as the maternal uncle and the like. 
From this it appears that the term ‘ non-sapinda’ here stands for 
those who are not ‘ samédnodaka',—and not only for all except 
sapinda-relations,—(100). 


VERSE (101). 

Bor Ir HB BATS THEIR FOOD, HB BECOMES PURE IN TEN DAYS; IF 
HOWSVEB HE DOES NOT EAT THEIR FOOD, HE IS PURIFIED IN ONE 
DAY, IP BE DORS NOT DWELL IN THAT HOUSE.—(101), 

Bhasya. 
If he does not eat food, but dwells in the house, then the im- 
purity lasts for three days, as already laid down before. But if 
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he does not eat food, nor dwells in the house, then it lasts for 
one day only ; while if he eats the food, as well as lives in the 
house, thenfit lasts for ten days.—(101). 


VERSE (102). 


HAVING VOLUNTARILY FOLLOWED A DHAD PERSON, WHETHER 
HB BEA RELATION Oh NOT, HE BECOMES PURE BY BATHING 
WITH HIS CLOTHES ON, TOUCHING FIRE AND EATING CLARIPIED 
purrin,—(102). 


Bhasya. 


* Following’—going after, intentionally. If he happen to 
follow it by chance, then he need not bathe with clothes on. 
Bathing, Touching of fire and Eating of clarified butter,—all 
these collectively are the means of purification. —(102). 
VERSE (103). 
Ons SHOULD NOT HAVE A DEAD BRAHMANA CARRIED BY A SHipRA, 
WHILE HIS OWN PEOPLE ARE THERE. FoR IT WOULD BE AN 


OBLATION INTO FIRE, DEFILED BY THE TOUCH OP THE SHÜDRA, 
AND AS SUOH NOT CONDUCIVE TO HEAYEN.—(103). 


Bhasya. 


* Have carried '—have taken out. 

* While his own people are there’ — 

‘The use of the term ‘oblation into fire 
should not also be burnt by the Shadra, 

The specification of the * Brühmapa ' is not emphasised ; for 
the Ksattriya and the Vaishya also the Shiidra’stouch is defi- 
ling ; hence what the supplementary statement indicates is that 
the prohibition applies to the case of these two also.—(103). 


men of the same caste, 
implies that the body 


SECTION. (12) 
Means of Purification for Corporeal Beings. 
VERSE (104). 


Wispou, AUSTERITY, FIRE, FOOD, CLAY, MIND, WATER, SMEARING, 
WIND, ACTION, THE SUN AND TIME ARE MEANS OF PURIFICATION 
YOR CORPORBSL BEINGS.—(104), 


Bhasya. 


“Wisdom? and the rest are mentioned only by way of illus- 
trating the purification by lapse of time; the sense being— just 
as these are the menns of purification within their own spheres, so 
is Time also, and the efficacy of this latter should not be 
doubted.’ 


OF the several things mentioned here, what is efficatious under 
what circumstances shall be explained in the present context it- 
self ; and the efficacy of other things shall be described in parti- 
cular places. 

‘ Wisdom—spiritual knowledge ; such as is taught by the 
Sankiya-Yoga, This serves to set aside Ignorance, and re- 
moves attachment and other impediments, whereupon wisdom 
becomes free from all defects, This is what is going to be des- 
cribed under 108, where it is said— Intellect becomes purified by 
wisdom.’ 


“Austerity ;—the Krhchhra, the Chandrayana and the rest. 
This serves to remove the taint of major and minor sins, 

* Fire’—is the means of purification of earthen-ware vessels 
and such other things as have been mentioned as being ‘ purified 
by re-baking ’ (121), 

"Food ?—ic., the eating of such pure things as milk and roots. 
"This also serves to purify in the same manner as Austerity. 
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The fact of ' clay’ and ‘water? being the means of purifica- 
tion is well-known, That of the ‘mind’ is going to be described 
under 108. 


‘Smearing ;'—i. e. cleaning and whitewashing with such 
things as cowdung, lime and the like. 


‘Wind’—purifies pieces of grass and wood lying on the 
ronds, which happen to be touched by the ehdndala und such 
others, 


‘Actions }—e. g., the saying of Twilight Prayers and such 
other rites, It has been decleared under 2-102 that ‘one should 
stand saying the morning: prayers, thus he removes the sin 
committed during the night?;—what this means we have explained 
under Discourse II. 


Though ‘Austerity’ also is an ‘action’, it hus been mentioned 
separately for the purpose of emphasising its importance. In 
fact, in the'srciptures ‘Austerity’ is generally mentioned separately 5 
e.g. in Yajiavalkya, Achara 221—' Karmanisthastaponisthab? 
—(104) E 


VERSE (105) " 


AMONG ALL MODES OF PURIFICATION, PURITY IN REGARD TO WEALTH 
TAS BEEN ORDAINED TO BE THE MOST IMPORTANT ; FOR HR WHO 
18 PURE IN REGARD TO WEALTH IS REALLY PURE, AND HE IS NOT 
PORE WHO I8 MERELY PURIFIED BY OLAY AND WATER.—(105). 


Bhásya. 


“ What is the connection of this in the present context 2" 

What is meant is that—‘just ns one who, nfter having 
paid the calls of nature, immediately betakes to purifying himself 
by day and water,—so whenever, through carelessness and mis- 
take, one happens to steal what belongs to others, or to do any 
such act,—he should immedintely betake to the necessary expint- 
tory rites, for the purpose of purifying himselP';—us is going to 
be explained under Discourse 11.—( 
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LEARNED MEN BECOME PURE BY TOLERANCE ; BY LIBERALITY THOSE 
WHO HAVE DONE WHAT SHOULD NOT BE DONE; SECRET SINNERS 
BY THE REPEATING OP SACRED TEXTS; AND BY AUSTERITY 
THOSE WHO ABE WELL-vaRSED IN THE VEDA.—(106). 


 Bhágya. 

Those who are learned are purified by tolerance ; they are 
never affected by hatred, jealousy or ill-will ; hence even when sin 
is rampant, they remain ever pure, ‘Tolerance’ is the property 
of the Mind which consists in having the same consideration 
for all. 

Of “liberality ' also the efficacy in removing the sin of doing 
what sought notito be done has been described under 11.139, 
where it is declared that ‘ murder is wiped off by charity '. 

In the section dealing with ‘secret sins’ also it has been 
declared that for the expiation of secret sins, one should repeat 
the sacred texts. 

For persons well-versed in the Veda, 'austerity!'; which, in their 
case, consists in repeating the Vedic texts and also cultivating 
knowledge; as it has been declared that—‘for the Brahmana, 
learning is the real austerity’ (11:285). As regards the 
* krchekhra’ and other penances, they are means of purification for 
all men, not only for those versed in the Veda.—(106). 


VERSE (107). 


Waar NEEDS PURIFIOATION I8 PURIFIED BY OLAY AND WATER; 
TER RIVER I5 PURIFIED RY ITS CURRENT ; THE WOMAN oF 
UNCLIAN MND BY MENSTRUATION; AND Dnimüuxas BY 
RENUNGIATION.—(107 ). 


Bhasya. 
When the banks of a river with water shallowed down becomes 
defiled by unclean things, its water becomes purified by the 
current of the same river, when it has regained its current strong 
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enough to demolish its sides. The banks of rivers are not parified 
in the manner in which other ground is purified “by means of 
five things " (Verse 123). 

Or, it may be that the text has declared that ‘the river is 
purified by its current’ in view of the idea thet people may have 
in regard to the river having become defiled on account of un- 
clean things flowing along its current ; and the meaning is that it 
should not be thought that, inasmuch as the river has become 
contaminated by the flowing along of unclean things coming from 
all sides, it can never become pure. 

"The woman who has not been found to have had carnal 
intercourse with any man, but continues to think of the beauty and 
good qualities of other men, is regarded as ‘of unclean mind’, 
and such a woman becomes purified by * menstruation’ ; i.e, ; by 
the flow of blood during her courses. 

* Renunciation’ shall be described in Discourse VI, and by 
this are Brahmanas purified, And no mere mental process re- 
moves the sin that they, in their ignorance, may have committed 
in the shape of having entertained thoughts for the killing of 
small insects and so forth.—(107). 


VERSE (108). 


Tz uns ARE PURIFIED BY WATER; TRE MIND IS PURIFIED BY 
TROTHFULNESS ; THE SOU! PROPER RY LEARNING AND AUSTER- 
ITY j AND COGNITION I8 PURIFIED BY KNOWLEDGE. — (108). 


Blasya. 


‘The ‘ personality ’ entitled to the performance of acts consists 
of the following factors—(1) The person himself, ie, the Inner 
Soul, (2) the Internal Organ, ie., the mind, (3) the Intellect and 
(4) the Body, the receptacle of experiences, The Sense-Organs 
being material, do not constitute a separate factor. Of these 
factors some are purifled by one thing, and some by other ; the 
statement that ‘Time purifies everything’ being purely valedic- 
tory. 

16 . 
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* Limbs, standing for the parts, indicate the whole, the body; 
the sense being that ‘by water'—ie, by bathing—‘the body 
becomes purified." 

‘The * mind ’—deseribed (in Discourse I) as consisting of ‘the 
existent and the non-existent’—becomes contaminated by evil 
intentions ; and it becomes pure by ‘truthfulness’—ie., by good 
intentions. Ina previous verse (104) the mind has been spoken of 
as a ‘means of purification’ ; but that has to be taken in an in- 
direct sense ; and the present text can not mean that ‘ words” 
(truthful) are the means of purifying the mind; and the Shrati 
also speaks of ‘the word being prompted by the Mind, whence 
the word uttered by one who is absent-minded becomes fit for 
demons and not for the gods.” 


* Learning '— produced by the proper study of the Sühkhya 
and the Vedanta ;—and 'austerity —in the form of the Krehchhra 
and the rest;—when endowed by these the ‘ soul proper’ be- 
comes purified. The term—‘bhita’ (in the compound ‘ bhit- 
dima’ means proper, real ; ie., that which is really the soul, the 
object of the notion of the ‘ego’ as free from the notion of ‘1’, 
and not the material entity consisting of the body. 


* Buddli* is ‘ cognition '—which is regarded as contaminated 
when it appears in the form of a thing that is non-existent, or 
when it does not take any account of the distinction between, the 
real form of the thing cognised and the apparent form in which 
it is cognised when, during dreams and such conditions, it is 
obsessed by wrong notions of things ;—or ‘ Buddhi’ may stand 
for that faculty of the personality which is the product of the unex- 
piated portions of his past misdeeds, and which may, by virtue 
of each single sin committed in the past, beset that personality in the 
form of Ignorance, appearing in the shape of the notion of diver- 
sity, or in the shape of the non-discrimination between the Soul 
and the material attributes, which operates in the form of attach- 
ment to children, wealth and such things, and becomes the source 
of extreme longings.— This ‘ Buddhi’ becomes pure by ‘ know- 
ledge —ie., proper understanding of the means of cognition as 
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indicating the self-luminous character of all cognitions. Cognition 
is distinct from the Object cognised, by reason of the latter having 
a shape, and it being impossible for the former to become modified 
into that shape ; and hence it becomes purified by the conviction 
that it is, by its very nature, unmodifiable. 

The term ‘learning’ in the previous clause stands for the 
knowledge of what is taught by the Veda ; and its capacity for 
purification is of the same kind as described under 11.246—‘as the 
fire, in one moment, ete.’ 


Being purified in the above manner, the person reaches the 
regions of Brahman. Such is the four-fold purification, And 

` what is intended to be expressed is eulogy of such purification as 
leading to the fulfilment of the highest ends of man in the matter 
of his births and other ciraumstances.—(108). 


SECTION—13. 
Purification of Substances. 


VERSE (109). 


‘THUS HAS BEEN EXPLAINEED TO YOU THE RULE REGARDING BODILY 
PURIFICATION ; LISTEN NOW TO THE RULE REGARDING TEE 
PURIFIOATION OP VARIOUS SUBSTANOES.—(109.) 

Bhasya. 

‘Of various things ;—ie., of substances that are used by man, 
in the form of products that are igneous, earthy, liquid, solid, 
isolated, compact. 

This verse points out the difference of what is going to be 
described from the purification described above. In the foregoing 
Section the most important purification was shown to be that of 
the Soul, that of substances deserving attention only because of 
their being used by the personality ; while in the present section 
the reverse is the case. 

^* Listen to the rule’. This verse is meant to avoid the two 
sections being comfounded.—(109). 


VERSE (110) 

Or soNnous SUBSTANCES, OF GEMS AND OF EVERYTHING MADE OF 

STONE,—THE PURIFICATION HAS BEEN ORDAINED TO BE ACCOM- 
PLISHED BY MEANS OF ASH, BY WATER AND BY CLAY.—(110) 


Bhäşya. 
The name * Igneous substances’ is applied to all those subst- 
ances that melt at the contact of fire; e.g. silver, gold, copper, 
iron, lead, zinc and so forth. 
* Gems '—things of the nature of the rock-crystal. 
‘dshma’ is stone; and what is made of it is called 
‘ashmamaya’. 
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‘Sarvasya,’ ‘of everything’ —This has been added for filling 
up the metre; the justification for it being found in there 
being two kinds of stone—that quarried from mountains and that 
obtained from river-beds. 

“By ash’ ;—since both ash and clay serve the same purpose, 
they are to be regarded as optional alternatives ; while ‘water’ is 
meant to be used along with each of these t wo, 

“ What is the use of these ?” 

The removing of stains and smells. It has been declared 
that—‘the purification of the unclean thing consists in the removal 
of its stains and smell’;—and again ‘so long as from the object 
besmeared with an unclean substance, the odourand stain do not 
pass off &o. &.’ 

Both ash and clay are, by their very nature, non-greasy ; 
hence purification is brought about by these in the case of 
oily effects. 

‘The ‘purification’ of the ‘impure’ thing consists in making 
it fit for use by removing its defects. 

“TE this is so, then it should be necessary to describe in 
detail the impurity attaching to things—in some such form as 
euch and such a substance becomes impure when in contact with 
such and such a substance '.—* But these are worldly things ; and 
all this would be known from ordinary usage’—Not so; be: 
cause from ordinary usage, the thing is known only in a vague 
general form. Further’ in ordinary usage what is called ‘impure’ is 
only what has become disgusting by being contaminated by urine, 
ordure and blood ; while what is meant by ‘impure’ in the present 
context is that which is un/it for touching &c. ; and it is only from 
the scriptures that it could be learnt whence this unfitness arises, 
Then again, a man is called pure when he does not fall into & 
mistake in regard to what belongs to others. From all this it is 
clear that no useful purpose can be served from what is thus 
known, from ordinary usage, regarding the signification of the 
term in question, Though it is generally known that what has 
been contaminated is impure, yet it cannot be known by what 
particular thing a certain thing becomes contaminated.—' Bat 
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howlcan the exact signification of a term be ascertained from 
Scriptures, when, ‘as a matter of fact, what the scriptures provide 
is the knowledge of what should be done, and not the meaning of a 
certain word, which latter is what is done by the work of Panini; 
that this is so follows from the fact that the Smrtis of Manu and 
` others are based upon the Veda (whicb deus only with the 
Duties of Man) ’.—Our answer to this is as follows :—In the case 
in question, we do infer an injunction in the form—‘one should 
not make use of a substance that has become contaminated by such 
and such a substance’ ; and there would be nothing incongruous 
in ‘the notion that the substance by whose contact the thing 
becomes unfit for use is the cause of contamination. Similarly as 
regards purification also, we can recognise its basis in some such 
injunction as— when a thing bas become contaminated, it may be 
used after it has gone through the prescribed process of washing 
&c'; and yet such an injunction would not mean that ‘ purifica- 
tion should be done’. For if it did this, then, he who would not 
do it would incur sin. What happens is that in the case of ordi- 
nary secular acts, it being possible for the man in need to make 
use of any kind of vessels, pure or otherwise,—the Scripture lays 
down the restriction that ‘if need arises, one should make use of 
such vessels, and not of others’.—‘ If it is to be treated as a 
restriction, then it would be incumbent upon only one who seeks 
prosperity ; and every other man would be free todo as he 
chose ; justas in connection with the question of the correct 
forms of words, though the correct and incorrect forms are both 
equally expressive, yet there is the restriction which indicates that 
the use of the correct form brings merit, while that of the in- 
correct form is sinful [and this means that only people seeking 
merit need use the correct form].’—This would be true only if 
there were no text prohibiting the use of unclean vessels, But 
when there is such a prohibition, how could anyone make use of the 
vessel that has not been purified ? As for the rules regarding 
purification, these only represent exceptions (to the prohibition 
of unclean vessels, the meaning being that if the unclean vessel 
has been purified, it may be used), How then could there be any 
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prosperity arising from what is a mere exception ? Since all that 
it means is that if one acts according to the exception, he does 
not incur the sin of transgressing the prohibition, 

“ Or again, the Smrti may be taken as dealing with the 
explanation of the meanings of words,—resembling the Smrti 
that deals with the correct and incorrect forms of words, As for 
the notion that ‘the works of Manu and others have their 
basis in such Vedic texts as deal with the subject of what ought to 

` be done’, we ask—who has said that this is so ? Asa matter of 
fact, our presumption of the basis for the assertions of Manu and 
others depends upon the merit of each individval case. For 
instance, in the case of the Agtakd, which is of the nature of a 
rite, we presume its basis in the form of a Vedic text enjoining 
what ought to be done; but in a case where the assertion deals 
with things as they really exist, the corresponding basic text also 
must be of the same kind, dealing with an accomplished entity. 
As regards the subject of the exact meanings of words, the idea 
regarding the priority of a particular denotation may always be 
derived from usage ; as in this matter there is no question of any- 
thingto be done, In the case in question however (where there is a 
question of something £o be done), it is not possible to derive any 
knowledge from mere/usuge. Specially because purification being 
something that can be brought about only by means of Vedic 
texts, how could it ever be made dependent upon usage ? If it 
were, then all injunctions on the subject would be absolutely 
fatile,—' But we have such injunctions as that of Panini, to the 
effect that one should make use of correct, and not incorrect, 
forms of words' (where also there is no act to be done, nothing to 
be brought into existence).’—This is not Payini’s injunction at all; 
all that his rule says is ‘this is correct, not that’; though it is 
true there is a rule like what has been quoted in the works of the 
authors of the Dharmusitras all this may be learnt in detail 
from the Abhidhdndsara).—‘In this Smrti itself we find such 
injunctions as that—(1) claimants to property shall divide it in 
such and such a manner, or that (2) the eldest brother shall take 
four shares (9:153), or that (3) the eldest brother shall take &c, 
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&c. (9105). The proper denotation of the injunction bas been 
declared to extend to directing and other factors also, 
In fact the denotations of the words are in the form of 
injunctions and direction, and other factors are only supplementary 
to the injunctions ; for in all these cases the notion derived from 
the words is in the form of urging to activity (towards a certain 
end)—But what sort of urging could there be.in the case (1) of 
causes and effects, or (2) of the pronouncing of blessings, or 
(3) of opportunity (all which are sometimes expressed by the 
injunctive affix) ? Nor could the taking (of the four shares, men- 
tioned in the texts just quoted) form the object of an injunction ; 
since it is what is liable to be done by reason of the eldest bro- 
ther being desirous of taking all he can.—* But the desire of the 
eldest brother would lead him to take his own as well as the other 
brothers ' shares, and hence the said injunction serves to restrict 
what should be taken by each.’ —As a matter of fact however, 
there being no possibility perceptible of any one demanding more 
than his prescribed share,ithere is no room for any restrictive injune- 
tion —‘ Well, on account of the prohibition, the text may be 
taken asa preclusive injunction.'—This would be all right ; but 
in that case, if at the time of division itself, any of the brothers 
were to take something in excess of his prescribed share, with 
the acquiescence of his brothers, he would be incurring-sin, even 
though the permission of the brothers would be there, Nor could 
the text be taken as indicating the man’s ownership over a certain 
share of the thing concerned ; because the coming into existence 
of ownership has been already mentioned in the injunction of 
receiving one’s share ; and what the prohibition does is to point 
out that over everything else, apart from the prescribed share, the 
man has no rights of ownership. But even so, if one were to 
transgress this prohibition and take possession of an excessive share, 
his ownership would certainly come into existence. It is for 
these same reasons that ownership has been held to be produced 
‘seven by stealing and such acts, And for the time, apart from 
possession, no such idea is entertained as that this man bas no 
- ownership over-the thing. 
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“Thus then, it being found thatthe text in question cannot 
be taken either as an Injunction, or a Restriction, or a Preclusion, 
all that the dividing means is the apportionment of the shares 
—‘so much is the share of this person and so much of that.’ 
Consequently the injunctive in ‘wibhajérdn’, * should divide ', must 
indicate opportunity ; and that the term ‘should take’ only 
refers to what actually happens in ordinary worldly practice ; just 
as in the injunction ‘the hungry man should eat’, or ‘for the 
sake of the acquisition and safe-guarding of his property one shall 
seek the help of the king.’ Guutama has distinctly enumerated 
{in 10°39) the sources of ownership as—! Inheritance, purchase, 
&c., &e.’ 


“Thus then, since we have such direct Smrti-injunctions as 
those of the Asfakā and the like (which are something w be done 
and hence fit subjects for injunction), what is said in them regard- 
ing Impurity and Parity can only be taken as laying down some- 
thing that is entirely of a sonctificatory character; and since this 
also has its basis in a (Vedic) Injunction, it may be regarded as 
prescribed by that injunction itself. So that it is only from the , 
scriptures that it can be determined what is impurity und what is 
purity, For this reason it is necessary that the nature of impurity 
also should be fully explained.” 

Our answer to the above is as follows:—This has been 
explained under 135 below, where ‘fat, semen, &e,' of men 
have been mentioned as constituting ‘impurities’; and the 
specifying of ‘men’ is only illustrative, as is clear from other 
Smrti-texts, of all such animals as the dog, the cat, the ass, the 
camel, the monkey, the crow, the village-hog, the village-cock, the 
rat, the jackal and other carnivorous animals and birds, also 
nailed animals and the mungoose ; and ‘fat’ and the other things 
include also the flesh and the hair. 

What is meant by the declaration of purification” (in the 
present verse) is that whenever the substances mentioned become 
contaminated by urine and such things they have to be sanctified 
in the manner laid down ; and this need not be done when they are 
to be used in their natural condition. Because gold and other 

17 . 
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things are not impure by their nature,—when alone they could need 
purification whenever they would be used. 

Or, the verse may be taken as laying down the purification in 
connection with a visible act, but with a view to an invisible 
(trancendental ) result: just like the laying down of the rule 

- that ‘ one should eat facing the East.’ 

In this latter case however, the mention of ‘ purification’ 
would be incongruous, . 

As for the ordinary clearing and washing of vessels before 
eating, those are done on account of usage, and not by virtue of 
the Smrti-rule regarding purification (which pertains toonly such 

. articles as have become defiled by the touch of the unclean 
thing). 

As regards the other things that are ‘ untouchable’ by man— 
such, for instance, as the Chandala and the like—or garlic, onion, 
wine, meat and so forth,—these also are sources of defilement 
of substances. 

What particular form of purification shall be used in the case of 
the contamination by what unclean thing,—for this it is necessary to 
look out for usage and other Smrti-texts. Details on this point have 
been ‘supplied by Harita, Apastamba, Pardshara and other sages ; 
but all these passages we have not quoted here, for fear of having 
to write too much, in the manner of the philosophical writer 
Chandragomin,—(110). 


VERSE (111). 


A GOLDEN VESSEL, FREE FROM STAINS, BECOMES PURE BY WATER 
ALONE ; 80 ALSO WHAT IS PRODUCED IN WATER, WHAT IS MADE 
OP STONE AND WHAT IS MADE OP SILVER, IF IT 18 NOT ENCHASED 
(on VERY MUCH DEPILED).—(111). 
Blogia. y 
This rule applies to two particular metals, gold and silver, 
when they are free from stains ; as for other metals, copper and 
the rest, their cleansing is to be done with washing with powdered 
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bricks and such things, just as in the case of their being defiled 
by leavings of food. There is no stain in a vessel in which milk or 
water has been drunk. As reyards the case where parts of the 
vessel become stained by the leavings of meat, butter, milk and 
such things, the author is going to lay down distinct means of 
cleansing—' By that from which they sprang dc! (113). Then 
again, since the text has spoken of the removal of ‘smells and 
stains’, we should make use of such cleansing substances as may 
be capable of removing a particular stain ; and it is not necessary 
to make use of ash and water in all cases, Harita mentions 
several such cleansing substances, as ‘powdered wheat, rice, pens, 
barley, kidney-bean and lentil’ ; and he proceeds to sny—* even 
when gold and silver vessels are not stained, if they have been 
touched by a Chitidila, or by a menstruating woman, they should 
be cleaned with ash twenty-one times." 


Shankha however has declared thus— Of metal vessels defiled 
by a dead body or blood or semen or urine or ordure, there should 
be either alteration or scrubbing or washing twenty-one times 
with ash’. There should be ‘alteration’ in the case of vessels 
long immersed in urine &c. ; ‘alteration’ means the destruction of 
the original nume and form and the bringing about of another 
shape and name ;—'scrubbing means scratching with a sharp 
weapon or with stone. 


Another Smpti-text has prescribed ‘(1) melting, (2) heating 
and (8) hammering’—When the vessel has been put into the 
melting-pot by the goldsmith, it becomes pure ;—‘burning’, ie, 
being put into fire by goldsmiths ;~— hammering ' i,e, heating and 
then placing on the anvil and hammering, in the melting-pot ;— 
it being declared that ‘all mines are pure.’ 


* What is produced out of water’—the conch-shell, the rock. 
crystal and the like, For the stained conch-shell there is purifi- 
cation by the paste of white mustard, or by cow’s-urine and water, 
or by milk. We read in another Smrti—The couch-shell is 
purified by water; if it is defiled and oily, then by milk and 
water, and by the paste of white mustard.’ 
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t Anupaskrtam * enchased ’, i., the chasings in which are not 
filled (with unclean things), not very much defiled. This goes with 
every one of the things mentioned ; hence in the case of every one 
of these being defiled with the touch of dry unclean things or of 
the chandala and the like,—even though there be no stain,—the 
purification is to be as described before, in accordance with other 
Smrti-texts.—(111). 

VERSE (112.) 


GOLD AND SILVER SPRANG OUT OF THE UNION OF WATER AND FIRE; 
ION/THESE REASONS THE PURIFICATION OF THESE TWO Is BEST 
DONE BY MEANS OY THEIR SOURCE.—(112.) 

Bhasya.. 

This is a purely commendatory description. 

In the series of commendatory passages beginning with the 
words ‘agnireai varunam" and ending with ‘ ablyakamyata’, 
the origin of gold and silver has been described ; the meaning of 
which is that—‘Agni approached Varuna, ive, water, in the 
manner of a male approaching a female, and had sexual inter- 
course with it, and out of this sprang gold and silver,’ 

For this reason the purification of these is done by means of 
their ‘source’; i e, by fire when there is much defilement, 
and also by water. 

Another reading is ‘Sayonya’ ; in which case the meaning is 
“by that which has the sume source as themselves’, ie, by ash. 
And in accordance withithis view cleansing by means of clay is also 
‘sometimes permitted. 

The ‘ purification is best done *. (112), 

VERSE (113). 

Or COPPER, IRON, BRASS, PEWTER AND TIN, THE PURIFIOATION SHOULD 
BE DONE, ACCORDING TO SUITABILITY, BY MEANS OF ALKALINE 
SUBSTANCES, OF LIQUID AOIDS AND OP WATER.—(113). 

Bhagya. 
* According to suitability According to what may be suitable 
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to a particular thing; ie, that substance should be used for 
cleaning which is best fitted to remove the dirt from the object to 
be cleaned, lt is for this reason that in another Smréi we find it 
stated that—‘things made of tin and lead are to be cleansed by 
means of cow-dung and chaf? Similurly—' Brass-articles smelt 
by the cow, or defiled by the food-leavings of the Shüdra, 
or defiled by dogs and cows become cleansed by means of 
alkaline substances.’ It is with a view to this that we have the 
various varieties of alkalines, such as those prepared out of 
gruel, or of pomegranates and so forth.—(118). 


VERSE (114). 


Fon ALL LIQUIDS, PURIFICATION HAG BEEN DECLARED TO CONSIST IN 
THROWING OUT A LITTLE ; FOR SOLIDS, IN SPRINKLING ; AND FOR 
WOODEN ARTICLES, IN scnaPING.— (114). 


Bhasya. 


* Liquids’—Substances that have the tendency to flow ; e. gy 
clarified butter, oil, gruel and so forth ; when small quantities of 
these, —not more thun a scer—are defiled by the cow and other things, 
—their purification is done by means of *ulpavana",--ie., the 
removal or throwing away, of a portion of the original contenta. 
In another Smyti-toxt it hus been declared as follows :—‘ Utpavana 
is done by means of two blades of Kuba, with the hymn— 
‘pavamanabsuvarjanab, &e. 

Others have explained * t uipavana" to mean ‘make to over- 
flow’; the meaning being that another similar substance is to be 
poured into the defiled liquid till the vessel becomes filled to over- 
flowing and a portion of the liquid flows out. 

What is here prescribed is to be done in the case of direct 
contamination. 

In the case of small quantities, the liquid has to be thrown 


away. 
When, on the other hand, it is the vessel that is contaminated 


—and there is no direct defilement of the liquid itself—it should 
be removed into another vessel. In the case of liquids becoming 
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contaminated by the contact of food-leavings, it has been declared 
“clarified butter should be placed in water and Vedic mantras 
recited’; and it is clear that the things have to be poured 
into another vessel, which latter is to be placed in water; for if 
the oil itself were placed in water, it would not remain fit for 
use, Similarly in the case of clarified butter also. 


The said ‘ utpavana is meant for liquids, But when liquids 
come into contact with urine and other unclean things, to this 
extent that their own odour and colour cease to be perceptible,— 
they have to be thrown away. 

As regards such liquids as have been boiled, Shatkha has 
prescribed re-boiling also. 

This same purification pertains to even urine and other 
unclean liquids, when they are to be used by the Shüdra and 
others. But in this case * wpavana’ would mean only ‘ overflow- 
ing’. As Vashistha has said— ‘for things on the ground it is like 
water’. 

‘ Solids’—hard substances; such as cooled clarified butter, 
curds, sugar-candy, cakes and the like. In the case of these, if the- 
portion that is defiled is thrown away, the remainder becomes 
purified, Shatkha hus dedared—'In the case of dry substances, 
by the removal of contamination " 

Or, the term ‘ samhatéh’ may stand for things composed of 
several components; such as, couch, sent, bed and the like, which 
are composites, composed of homogeneous as well as heterogeneous 
constituents, 

But in all cases, purification is obtained by the removal of 
contamination, 

In the case of contact witha dead body, or with unclean 
things that have dried up, that part which has come into direct 
contact with such things is to be washed and the rest of 
the thing is to be sprinkled with water. 


In the case of wooden articles—i.e., things made of wood 
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only, such as a seat, a board and the like made‘ of wood—if these 
are contaminated by the touch of a dead body, or a chaiidala or 
Shiidra,—there should be scraping. 


Others hold that scraping is to be done only when the thing 
touches Ordure ; in which case, the stain and the smell havo got to 
be removed by scraping, and the rest of the thing is to be washed 
and sponged with clay and water, 
On contamination by a dog and such things, there should be 
washing, as in the caseof ordure. 

In the case of the wooden bed and such things made up of 
wood and ropes &c. (and not of wood only), purification is 
secured as in the case of ‘solids? or ‘composites i114), , 


VERSES (116—116.) 


DURING SACRIFICIAL PERFORMANCE THERE SHOULD BE CLEANING OF 
THE SACRIFICIAL VESSELS ; THE PURIFICATION OF SPOONS AND 
CUPS IS ACCOMPLISHED BY WASHING ;—(115) 

Tae PURIFIOATION ov THE ‘CHARU’, TER ‘SnUK’ AND THE 

'SRUVA'IS DONE BY MEANS OF HOT WATER; AS ALSO OF -TAB 

t SPRYA ’, THE WINNOWING BASKET, THE CART, THE PESTLE AND 

THE MonraR,—(116). 

Bhasya. 

"These two verses are to be taken as citing examples in illus- 
tration of what has been laid down in the Shruti. 

When the cups, the spoons and other sacrificial vessels have 
been used in one performance, they become smeared with 
clarified butter and other offering-materinls employed at that 
performance ; and with a view to avoid the contamination of the 
fresh performance by such stains and smearings, these have to be 
removed by means of hot water; and this cleansing has to be 
done in the manner prescribed for ench case : sometimes by hand, 
Sometimes by kusha-grass, sometimes by the threads at the end 
of one's garment, and so on. 


The purification here mentioned is in connection with sacri- 
ficial performances ; in the event of the vessels becoming defiled 
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with food-lewvings'ete, the cleaning is to be done in the same 
manner as in the case of ordinary vessels, In as much as we 
have the Vedic declaration—‘ they do not become unclean by 
Soma ’,—it is understood that in the case of other defilements, the 
ordinary purification is to be done. 

The exact shapes of the ‘graha’ the ‘chamasa’ and the 
« sphya’ are to be ascertained from persons versed in sacrificial 
lore—(115~116). 


VERSE (117). 


Or GRAINS AND CLOTH, IN LARGE QUANTITIES, THERE IS SPRINKLING 

‘WITH WATER ; AND IN SMALL QUANTITIES, THEIR PURIFICATION 

HAS BEEN ORDAINED TO DE SECURED BY MEANS OF WASHING 

wire warer.—(117). 

Bhasya. 

Grains are declared as to be regarded to be ‘in large 
quantities’ when they are more than one ‘drona’ in weight 
(about thirty-two seers), Others hold that they are to be regarded 
as “much ' in relation to particular men and to particular time and 
place ; e.g., for one who is in a poor condition, even a * kudara’ (a 
quarter seer) may be ‘much’; similarly under certain conditions, 
grain is regarded as ‘much’, only when there is a large accumu- 
lation. Says Buudhiyana (Dharmasütra 1-5-47)—' One shall 
employ the method of purification after having duly considered 
the place, time, the man himself, the substance, the use to which 
it is going to be put, its origin and condition.’ 

Some people would apply the same rule to cloth also. 


‘Though things have been declared to be ‘many’ when they 
are three and more, yet, since the text has used the plural number 
in the term ‘ alpdndm’, ‘those in small quantities’, we take it that 
upto (and including three), they are to be jregarded as of small 
quantity’. 

“With water’ (in the second time)—This is purely illustra- 
tive ; hence the cloth is to be washed with that liquid which may 
be able to remove the contamination that has.defiled it. This has 
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been already explained before, ‘The term ‘ sprinkling” has been 
-used for the purpose of emphasising the use of water, the sense 
being that ‘ the sprinkling is to be done with water only.’ It is 
‘on account of this difference that the term ‘with water’ has been 
used twice. 

If even by washing the stain in the cloth does not go, then that 
much of it should be cut off, or the whole should be cut off,— 
as laid down by Gautama (1—33).—(117). 

VERSE (118). 
"Tur METHOD OF PURIFYING LEATHER AND TREE-BARKS Is SIMILAR 
( — TO THAT OF CLOTHES ; AND FOR VEGETABLES, ROOTS AND FRUITS, 
THE PURIPIOATION IS LIKE THAT OP GRAINS.— (118). 
Bhasya. 

‘Leather’,—i. e, gont-skins and such other skins as are 
touchable; and not the skin of the dog, the jackal or such animals 
as are by their nature unclean. 


The same rule holds good regurding also things made of the 
said leather, in the shape of shoes, armour and the like. 


In the present context, wherever the original constituent 
cause is mentioned, it includes the product also ; and vice versa. 
So that the rule laid down in connection with ‘ wooden articles * is 
applicable to wood also. Vashigtha, having described the purifi- 
cation of wooden articles, proceeds to speak of * wood, bone and 
earth ' ; and if the cause did not include its product, how could 
the author apply the purificution (prescribed for wooden articles, 
and not for wood) to the wood ? In fact the inclusion of the 
product by the cause is only right, since the notion of the latter 
does not certainly cease in regard to the former. 

* Vaidala’ stands for the bark of trees nnd other like things, 

In another Smyfi-text this same purification in laid down for 
feathers, kusha, skins, chowries, grass, cane, hair, and tree+bark ’ 
—Here ‘feather’ stands for the peacock's feathers, and things 
made of them, such as umbrellas, hair ornaments and so forth ;— 
the term ‘ pavitra’ stands for kusha, and also for cloth made of 

18 
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kusha;—the term ‘grass’ stands for palm-leaves ; according to 
the assertion that ‘the palm is known us the king among plants '; 
and the part of the wood (ie, ‘rna’, which is part of ‘ trnardja’) 
denotes the whole, like the term ‘deva’ denoting the name 
* Dévadatta 'j—* hairs’—i. e., of the cow, the horse and the goat, 
not of man ; as the latter, when fallen from the body, are un- 
touchable ; for in the present context all the purification mention- 
ed pertains to cases where a thing has been defiled by the touch of 
another substance, and not where the thing is unclean by its 
very nature; that this is so is indicated by the fact that exactly 
the same purification has been laid down for cloth and grain. 

‘Vegetables have to be dealt with in the same manner as 
grains. That is just as sprinkling and washing are the means of 
purifying grains, while they are still in the form of grains, and 
have not undergone embellishment by means of dumping and 
„the like acts,—so also are they for the purifying of vegetables also. 
enc the present rule pertains to uncooked vegetables only. As 
for,/cooked vegetables, even though they are spoken of as 
“ vegetables’, yet some other method of purification has to be 
found for them ; as it has been snid—' by clean water and by the 
flame of fire' and so forth. For vegetables taken out of large 
Heaps, as also for gruel, cow's milk and the rest, sprinkling 
and heattng on fire have been specially laid down by Harita ;— 
and similarly, for all grains in pods, scrubbing and pounding and so 
forth, 


All this is for the purpose of removing all doubts in the 
event of their being touched by foot, as it has been said that 
* all things in large quantities are pure,’—(118). 


VERSE (119). 
Or SILKEN AND WOOLEN STUFFS, BY MEANS OF SALINE EARTH; OF 


BLANKETS BY SOAP-RERRIES ; oF ' AMSHU-PATIA, BY TH BEL- 
FRUIT ; AND OF LINEN BY WHITE MUSTARD.—(119). 


Bhasya. 
* Usa’ is saline earth. 
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The * soap-berry ' and other things mentioned are well-known. 

When the stuffs spoken of are stained by an oily 
substance, they have to be rubbed over with the powder of the 
things mentioned, and then washed, 

‘ Silken-stuf’, ‘kausheya’, is a particular kind of cloth ; 60 
also the * amshu-paffa ' ; the ‘ dvika’, is woolen stuf}. In connec- 
tion with this latter Harita has declared that ‘ woolen articles are 
purified by the sun.’ But this should be understood as pertain- 
ing to such stuffs as are constantly worn, and hence come into 
contact with the bodies of several persons ; and not when they 
have become defiled by foreign contamination, 

By reason of all these being ‘cloth’, it might be thought 
that ‘ sprinkling and washing’ would be the means of purifying 
them ; and the present text prescribes the methods for moving 
the stains of oil, &c. 

“Ksauma’, ‘Linen’, includes jute stuf also. (119). 

VERSE (120). 

Tae  LMARNED MAN SHOULD PURIFY OONCI-SHELLS, HORN AND 
THINGS MADE OF BONE AND TUSK, LIKE LINEN ; AND BY OOW'8 
URINE on waran. (120). 

Bhasya, 

The ‘ bone’, ‘ horn’ and ‘tusk’ meant are those of the touch- 
able animals,—the cow, the sheep and the clephant,—and not of 
such animals as the dog, the ass and the like. 

* Water’ and ‘cow's urine’ ave optional alternatives ; while 
the use of ‘white mustard’ is to be combined with either of 
these.—(120). 

VERSE (121). 

GRASS AND WOOD AND STRAW BECOME PURE BY SPRINKLING; THE 
HOUSE BY SWEEPING AND SPRINKLING ; AND AN EARTHEN POT 
BY BE-BAKING.—(121). 

Bhasya. 

* Palala', * straw,’ is the name applied to corn-stalks used in 

the making of mats and such other things 
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* Grass? —ie, kusha, ordinary grass, and so forth. 


“Tn connection with the mention of * wooden articles 114), 
it has been remarked that the mention of the product implies the 
cause also ; under the circumstances, why should ‘ wood’ be men- 
tioned in the present verse ?” 

It is mentioned for the purpose of emphasising the fact that 
sprinkling alone is what should be done. And itis in virtue of this 
that until the cause contamination is very serious, people do not have 
recourse to scraping the wood. In the event of its being touched 
by the Chindala and such unclean persons, the purification is 
brought about ‘by means of the rays of the sun, of the moon 
and wind’ ; but in the case of things made of wood,—such as the 
ladle and the like,—if the contamination is slight, people desirous 
of using them in connection with food &., should have recourse 
to sprinkling and scraping. 

* Sweeping ’—is the clearing of the house, which consists in 
removing of the stains of smoke and such things. d 

* Smearing 
some such thing. 


e., rubbing the floor with cow-dung, lime or 


All this should be understood to be necessary in the case of 
the whole wall of the house becoming defiled by the touch of a 
dead body, a chandala, a menstruating woman and such persons ; 
while in the case of only a portion of the wall being defiled, only 
that part should be smeared, But in the case of defilement by 
a dead body falling on the roof, walls should be scraped, rays of the 
sun should be made to enter the house, and the inside should be ex- 
posed to flames of fire ; und in some cases re-building also has been 
laid down, All this comes under the term * clearing ’. 


Of earthen articles, there should be ‘re-baking’. That is, 
when it has been touched by a man with unwashed mouth, it shall 
be heated on fire ; actual rebaking is to be done only in the case of 
its being defiled by such unclean things as a wine-keg and the 
like, When however it is touched by the wine itself, it should 
be thrown away. This is what has been thus declared by 
Vashistha (3 —59)— An earthen article is not purified by re- 
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baking, if it has been touched by wine, urine, ordure, spittings, 
pus and blood '—(121). 


VERSE (199), 


BY OLBANING AND SMEARINO, BY SPRINKLING AND DY SCRAPING, AND 
BY THR LODGING OF COWS--DY TUBSR FIVE LAND BROOMS 
PURIFLED.— (199). 


Bhásya. 


Sprinkling —with cow's urine or water; or by milk, as laid 
down in some books. 

* Scraping. '—Scratehing with some weapon and then throw- 
ing away the scraped earth, according to Gantama’s direction that 
* of land there should be throwing away ’ (1.33). 

* By these five, "—'This reiteration is with a view to indicate 
that the methods may be used singly or collectively. ' Smearing’, 
without: cleaning’, is a menns of purifying a spot which is not 
supplied with a dust-bin. If the ground is stained with urine 
or ordure, there should be seraping and sweeping, In the case of 
river-banks and forests, there should be sprinkling with water. 

* Lodging of cows '—making the land a cow-pen for a single 
day. 

All this should be done in the case of land lying near the 

cremation-ground. In the case of land containing bones and 
skull, a portion of the earth should be taken out and thrown away 
to another place ; also where all these may not be visible, but 
where their existence and subsequent appearance may be sus- 
pected.—(122). 


VERSE (123). 


Waar ins BERN EATEN BY A BIND, WHAT HAS BERN SMELT BY A 
COW, BLOWN UPON, OR SNEEZED AT, OR DEVILED BY HAIR AND 
INSECTS, BECOMES PURE BY SCATTERING EARTH, — (128), 

Bhasya. 


"The use of the term * eaten ’ indicates that the text pertains to 
food. 
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* By birds’ —i.e., parrots and other birds that are eatable— 
what has been eaten out of (rendered a 'leaving). This does not 
apply to what may have been eaten by the crow, the vulture ‘and 
other such birds ; as in connection with this extensive expiatory 
rites have been prescribed under the text ‘what has been licked 
by a bird &c, &c,' which lays down the expiration to be per- 
formed in the case of food which, by itself, is quite pure. Thus 
it is that there is no purification for food that has been eaten 
‘out of by the cow, in connection with the eating of which a 
similar elaborate expiation has been laid down. Though such 
may be the law, yet it is necessary to find out other Sm 
and usage bearing upon the subject. Asa matter of fact, when 
food, larger in quantity than ten cupfulls, has been defiled by the 
crow and other such birds, what cultured people do is to throw 
away just that portion of it that has been touched, and make use 
of the remainder after having purified it ; but if it is less than ten 
capfulls, they throw it away. Here also the peculiar circumstances 
of each case have to be taken into consideration. 


In another Smrtictext, food defiled by the black birds bas 
also been prohibited. 


* Blown upon '—with breath from the mouth, or over which 
a piece of cloth has been shaken for the purpose of being dusted. 


* Sneezed at’—that food on which some one has sneezed. 


‘ Hair'—of men from their heads,—‘ /nsects '—small or- 
ganisms ; some of these, born out of moisture in the house, if 
they fall upon the food while living, they do not defile the food ; 
just as is the case with flies, ‘The present purification is laid 
down for the case where dead insects fall on the food. Those 
insects, on the other hand, that are born out of impure sources, 
or which live upon dirt, they defile the food, even when living. 
"Says Gautama (17:89)—' What is defiled by hair and insects is ever 
uneatable.’” When the food happens to be covered by a large 
number of these, the whole of it should be thrown away. d 

In the case of large heaps of food, if a small portion of it 
happen to be contaminated by impure insects, that much alone of 
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the food has to be thrown away und the remainder is purified. 

In the case of contamination by hair, another Smrti has laid 
down that the food shall be touched by vessels of gold, silver, 
kusha and gems, along with water. In certain works heating also 
has been prescribed. 

Some people have taken this verse as laying down a rule for 
the purification of Jand, But they go against—(a) other Smyti- 
texts, (b) usage and (c) the direct meaning of the text.—(124). 


VERSE (128). 


FROM AN OBJEOT TAINTED BY AN UNOLEAN SUBSTANCE, AS LONG AS 

THE SMELL AND THE STAIN CAUSED BY IT DO NOT DISAPPEAR, 

30 LONG SHOULD EARTH AND WATER BE APPLIED TO Y],—IN ALL 

CASS OF THE PURIFICATION OP THINGS.—(125). 

Bhasya. 

* Unclean '— Untouchable. 

“TE that be so, then what is not eatable by the person con- 
cerned, that alone will be a source of contamination for him ; e.g., 
wine and spirit would be]! mclean ' for the Brithmana, but not for 
the Shüdra." t 

This is not right ; because substances intended as offering- 
materials nt a sacrifice are ‘not eatable ’, before the offerings have 
been made ; and yet they are not ‘untouchable’. As for wines 
and spirits, even the touching of these hus been prohibited for the 
Brahmana, So that that thing may be regarded as a source of con- 
tamination for a man the éouching of which has been prohibited 
for him. So that what is true is, not ‘what is not eatable is 
untouchable,’ but that ‘ what is untouchable is not eatable,” 

* Tainted '—besmeured ; contaminated. 

* o long ',—this prescribes repetition of the act. 

* Earth and water” ;—all this to be is used only if there is 
need for it and the need would consist in the removing of the smell 
and stain. So that in the case of the touch of such unclean 
things as are dry, or in the case of the contamination having 
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taken place Jong ago,—since the smell and stain would have been 
removed by the lapse of time,—washing with earth and water 
should have to be done once only. 

“ The use of earth and water is for a visible purpose,—since 
it is only by their use that the stain is removed and the thing is 
purified ; what then is the use of the phrace ‘as long as gc.’ ?” 

The explanation is as follows :—The qualifying phrase has 
been added with a view to exceeding the restricted number of 
applications, specifically laid down in such texts as—‘ once to 
the urinary organ, thrice to the anus die, &c' (3'448) ; the sense 
being that if the removal of the stain &e., of the excretions be 
found to be impossible by the restricted number of applications, 
the said restrictions are to be ignored and more applications 
used. All that the mention of the exact number of applica- 
tions means is that even if the smell and stain be removed by a 
less number of applications, the prescribed number must be 
made up. 

* Earth and water’ have been mentioned only as indicating 
things that may be used as a means of purification. Hence 
even though the contaminating substance may have been washed 
off by water, yet it should be rubbed with saline substances, so 
that not a trace of the substance muy be visible. 


* Disappear ’—go off, cease. 


* Caused by it’—caused by the unclean substance, Hence 
there would be no contamination if the smell of such substances 
as musk and the like did not disappear from clothing &e, But in 
the case of a thing painted with kuñkuma and such substances, if 
any portion of it should happen to be contaminated by an unclean 
thing, then the Auikuma also has to be removed from that 
portion ; and this for the simple reason that the kunkuma also is 
in contact with the unclean thing ; specially there also the ‘smell 
and taint’ arepresent, If however the colour of tutuma happens 
to be attached to one’s body, and it cannot be removed by rub- 
bing, then purification may be attained (even by the use of earth 
and water).—(125), 
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VERSE (126). 
‘Tue cops ORDAINED THREE THINGS PURE FOR THR BRimwayas: 


WHAT IS NOT SEEN, WHAT IS WASHED WITH WATER AND WHAT IS 

COMMENDED BY WORD.—(126). 

E Bhàsya. 

* Pavitram ’—pure. 

The mention of the gods is by way of commendation. 

The term ‘ Brahmapa’ includes, according to usage, all 
castes. 

* What is not seen’ ;~a thing that, though lying in an un- 
protected place, is yet not nctually seen to have been contaminated 
by the touch of the dog, the crow or such other things. The 
“nere presence of such animals should not be made the ground 
forsuspecting actual defilement, until it is actually perceived. 
Similarly there can be no harm in a man partaking of food 
prepared in the kitchen by cooks and others who may have doue 
the cooking without having themselves undergone a cleansing 
process [if anything unclean is not actually perceived]. 

In this connection, no one should entertain the idea that— 
‘there would be nothing wrong in the partaking of food if the 
defilement were entirely unknown.’ As this would be contrary to 
what has been declared (in 5-20) regarding the sinfulness of 
eating certain things unintentionally. 

Thus the conclusion is that a thing isto be regarded as pure in 
connection with which no contamination is known by any of the 
recognised means of knowledge. But when, even in the absence 
of definite proof, there be even the slightest and most far-fetched 
suspicion regarding contamination, the thing concerned should be 
washed with water. Z.g. when from among a lirge number of 
dishes and cups lying in the same place, if even one has been seen 
to be contaminated by the touch of the dog or some such thing, 
all the rest of them also should be washed with water. 

To this same category (of ‘what is not seen") belongs also ‘what 
is commended by word.’ That is cultured men should be made to 
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pronounce the thing to be pure. They say that things become pure 
“by the Brahmana’s word. ‘The present tense in ‘prashasyata’, ‘is 
commended’, bas the force of the Injunctive. 

Some people explain the ‘commendation’ here spoken of as 
follows :—“ When the person going to make use of a certain thing 
has seen it being defiled, even if he does not himself see it being 
purified, he should believe it to have been purified if cultured 
people assure him that it has undergone purification.” 

This however is not right. Since the assertion of a trust- 
worthy person has nowhere been spoken of as being unreliable, to 
assert it here would be a needless repetition. 

Others have explained the term ‘what is washed with water’ as 
meant to be an example,—and the ‘unseen’ and the ‘commended 
by word’ as the two whose purity is here enjoined ; the sense being 
—Just as what is washed with water is pure, so also should be ^ 
regarded what is not seen and what is commended by word." 

If everything is pure, in which no contamination is cognised 
by either Perception or Inference or Verbal Authority,—then why 
should the Chandriyanathave been prescribed (under 5-21) as to be 
performed for the expiation of the sin of having partaken of 
defiled food, without knowledge ?” 

What has been said under 5.21 is in connection with what is 
fit for being eaten ; while the present text deals with purification in 
general. Or, a distinction may be drawn between the two decla- 
rations, either on the ground of one refering to cases of more 
serious defilement than the other, or on the ground of one refering 

to times of distress and the other to normal times.—(126) 


VERSE (127). 


‘WATER COLLECTED ON THE GROUND IS PURE, IP IT IS SUFFICIENT TO 
ALLAY THE THIRST OF THE COW; BUT ONLY IP IT IB NOT CON- 
TAMINATED BY ANY UNCLRAN THING, BECOMING AFFECTED BY WITH 
rs SMELL, COLOUR AND TasTE.—(127) 

Bhasya. 


The ‘ground’ is mentioned only by way of illustration ; so that 
water in canals is also pure. Water on the ground, as also in the 
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atmosphere, is, by its very nature, pure ; but the ground, being in 
contact with unclean substances, is slightly impure ; hence when 
water is collected on the ground, it imbibes impurity by 
contact ; and the present text proceeds to point out what quantity 
of water thus collected is to be regarded as pure :—‘Sufficient to 
allay the thirst of the cow’ ;—‘vaitrsnyam’ means freedom from 
thirst, This is meant to indicate a particular quantity ; this ex- 
planation having been adopted by the ancients on the strength of 
the words of the Veda—'so that the dawlap of the cow dapples in 
water &c, &c,’ Thus the quantity meant is that in which the 
cow's dewlap becomes submerged, or which allays her thirst. 

Water collected on pure ground is pure, even in small quan- 
tities. 

“How is it to be known that water has been ‘contaminated by 
an unclean thing’ ?” 


In answer to this we have the phrase—‘becoming affected by 
its smell, colour and taste.’ The Instrumental ending in ‘amedhyéna’, 
‘by an unclean thing’, bas to be changed here into the genitive; 
the meaning being—‘when the water imbibes the smell, colour and 
taste of the unclean thing, then it is to be regarded as contaminated 
by it” According to this construction, if in a tank, an unclean 
thing be found in one part, while in another part the water be 
found to be free from its smell &c., then this latter is to be regarded 
as purec-(127). 


VERSE (128). 


‘Tam ARTISAN’ HAND 18 ALWAYS PURE; 80 ALSO IS MERCHANDISE 
SPREAD OUT FOR SALE; THE FOOD DEGGED AND HELD BY THR 
STUDENT 18 RVEB SACRED ; SUCH I8 THE ESTABLISHED RULE— 
(128). 


Bhásya 


‘Karu’ is artisan ; such as the cook; the dyer, the weaver and 
so forth ;—the hand of these people is ‘always pure’ It is for 
this reason that they are touchable even during periods of impurity 
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` caused by birth or death. But it does not mean that their hand is 
to be regarded as pure even when found to be actually bearing the 
stains of ordure or such unclean things. 


What is stated bere is on the same footing with what as been 
asserted before regarding certain people being ‘immediately puri- 
fed! Nor is there any superfluous repetition; as no such puri- 
fication has been declared anywhere else in the Institutes of Manu, 

. Then the present text contemplates another case also, e. 
weavers, as a rule, weave cloth without bathing ;—for separating 
the yarns from the pillars they make use of dough and gruel &c. ; 
—they place the vessels containing these things at random :—the 
"impurity! involved in all this is what is negatived by the present 
text ; and it is not meant that people who are impure by their 
very nature are to be regarded as ‘touchable’ by taking to the work 
of artisans ; because such work hus not been ordained for them. 


This same reasoning holds good regarding the view that 
things touched by Mlechchhas are not impure. In connection with 
these, sprinkling and washing have to be done, as laid down by 
Shatkha, who reads—‘The artisan’s hand is pure, and so also are 
substances in a heap.’ 

‘Merchandise ;—the substance that is sold for money, or is 
exchanged for some other substance, is called ‘merchandise’ ; and 
when this is ‘spread ou? in the market-place, itis pure, That is, 
it does not become defiled by such contaminations as being handled 
by several purchasers, being spread out on unwashed ground and 
so forth, even though one may perceive such contaminations again 
and again. Since the text speaks of its being ‘spread out’, it follows 
that so long as the thing is stored within a room, it is not pure, even 
though it is ‘in the market-place’. As regards cooked substances, 
sueh as fried flour, cakes and the like,—though these also are ‘pure’ 
(when spread out in the market-place), yet they are not fit for 
eating; as declared by Shatkha—'things exposed in the market- 
place are not fit for eating’. 

‘Held by the student'.—By reason of the ‘purity’ being spoken of 
in this verse along with this term, it is to be regarded as’ pertaining 
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to such contamination as the following —(s) treading'along the public 
road in course of begging (b) the sight of unclean objects, (c) 
spitting and sneezing, (d) the dropping of one hand on the food 
obtained and so fortli,—all which are probable. 

‘Sacred;—this is meant to imply purity—(18). 


VERSE (129). 


‘THE MOUTH OF WOMEN IS ALWAYS PUBL; AS ALSO TAE BIND IN THE 
DROPPING OF FRUITS; THE OALP IS PURE IN CAUSING THE FLOW 
(oF MILE); AND THE DOG IS PURE IN THE CATCHING OF DEER— 
(129). 


Bhasya. 


The mouth of all women is ‘pure’—for the purposes of kissing &c, 
‘Women during sexual intercourse etc'—says another Smrti-text. 
What is said here applies only to such women with whom sexual in- 
tercourse is possible, and not to the mother, sister and such women, 
‘This should not be understood to be the denial of the impurity 
attaching to the mouth until it is washed after food. Because 
even though the wife is a woman with whom sexual intercourse is 
possible, yet it has been declared in discourse IV that ‘one should 
not eat with his wife’. 

The addition of the term ‘always’ implies that the mouth is 
pure, not only at the time of the actual intercourse, but also during 
the acts that lead up to it. 

‘The bird in the dropping of fruits.—Though the term “sha- 
kuni', ‘bird’, denotes all kinds of birds, yet by usage, what is said 
here is not applicable to the crow, the vulture or other such birds as 
feed upon unclean things. 

Since the text uses the term ‘dropping’, the present rule applies 
only to fruits on the tree. 

“In causing the flow'.— When the cow is being milked, the calf 
is made to touch the teats for the purpose of making the milk to 
flow ; and yet it has been declared that ‘cows are pure except in 
their mouths’; so that the touch of the calf’s mouth might be 
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regarded as a source of impurity ; it is with a view to pre- 
clude this notion that we have the present text. 

The dog itself is not pure ; but itis to be regarded as pure 
when in the course of hunting, it catches the deer — (129). 


VERSE (130). 


‘Tae FLESH OF THE ANIMAL KILLED BY DOGS MANU Has DECLARED TO 
BB PURE; AS ALSO THAT OP THE ANIMAL KILLED BY OTHER 
CARNIVOROUS ANIMALS AND BY THE CHANDALA AND OTHER LOW 
casas. —(130). 


Bhasya. 


In the preceding verse—‘the dog is pure in the catching of 
deer’—all that was meant was that in the act of catching deer, the 
dog is pure ; while the present verse goes into further details and 
declares the purity of what has been killed by the dog, as also of that 
killed by others with the stroke of sticks &c. Hence it is only the 
latter part of the verse that lays down something new. 


“Carnivorous animals —the kite, the jackal and the rest, 
‘Chandala and others ;—'and others’ is meant to include the 
Shvápada and people of that class. 
‘Low castes’ ;——the Nisada, the Vyadhą and others, who live 
by killing animals—(130). 


VERSE (131). 


Tx OAVITIES THAT ARB ABOVE THE NAVEL ARE ALL PURE ; THOSE THAT 
ARE BELOW IT ARE IMPURE ; AS ALSO ARE ALL BXCRETIONS DROPPED 
FROM THE BoDY.—(131). 


Bhagya. 


The term ‘Fha’ stands for organ ; hence the organs of action 
also become included ; and thus taking the two feet, the plural 
number becomes justified in the phrase ‘those that are below it are 
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This explanation (by which the lower organs are all made impure) 
is not right ; as it is contrary to what has gone in the first half, 
Therein it has been declared that the purity of those above the navel 
is of a higher grade and superior ; and this could havea meaning 
only if the lower ones also were pure ; for what is white cannot be 
called more black. 

Further, the term ‘kha’ does not signify the organ, it only 
signifies the cavity or hole, It is for this reason that the organs 
have been spoken of as ‘saptashirsanydh’, ‘having seven seats’ (the 
cavities of the two ears, two eyes, two nostrils and the mouth) 
There are two ‘cavities’ below the navel ; but the plural number 
has been used on account of the male and female generative organs 
being regarded as distinct. i 

According to this, there would be no uncleanliness of the hand 
involved in touching the inside of the mouth ;—but only if it does 
not come into contact with the phlegm or other things that may be 
there. So. that if the hand does become contaminated with some 
such defiling substance, the mouth shall not be touched by it—(131), 


VERSE (132). 


Fuime, WATER-DROPS, SHADOW, THB COW, THE HORSE, THE SUN'S RAYS, 
DUST, PARTH, AIR AND FINB—SHOULD BE BROARDED AS PURE TO 
TER rovoH.—(132), 

Blasya. 

“Flies’,—all sweat-born insects. 

‘The ‘cow’ includes the goat and sheep. 

The ‘horse’ includes the elephant and the mule. 

The ‘sun’ includes all luminous bodies. 

*Viprugal, 'water-drops'— such drops of. water as are invisible 
and can be felt only by touch, 

‘Shadow'—ot the Chandala and other unclean things. 


‘Earth —in contact with, or walked over by, the Chandala and 
the like—is pure. In other cases its sweeping bas been prescribed, 
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The flies &c. mentioned here, even though coming into contact 
with ordure and other unclean things, do not become sources of 
defilement. 

Another Smrti-text says—'Gonts and horses are pure in their 
mouths ; cows are pure except in their mouths; cats and mongoose 
are touchable,—as also other auspicious birds and animals’.—(132). 


VERSE (133). 


Fon THe CLEANSING OF THE EIEOTORS OF URINE AND PAEOES, PARTE 
AND WATER SHOULD BE USED, AS MUCH AS MAY BE NEOBSBARY ; 
AB ALSO IN THE TWELVE CLEANSINGS OF THE BODILY EXORETIONS. 
(133). 


Bhasya. 


The impurity of the bodily excretions having been asserted 
in 131, the present verse proceeds to lay down directions for their 
cleansing. 

‘Bjectors of urine and [aec e. the organs by which 
these are passed,—i. e. the Anus &c. ;—for the cleansing of these 
—one should ‘use earth and water, as much as may be necessary’ ; 
i e, not minding any restrictions as to the number (of washings 
and rubbings), one should go on takiog up as much water and 
earth as may be necessary for the total removal of smells and 
stains, 

‘Bodil’ —proceeding from the body,—'ezcretions'—which 
are sources of impurity. In connection with the purifications ne- 
cessitated by these also, earth and water are to be used as much as 
may be necessary. In another Smrti we read—'In the case of the 
former six excretions both earth and water should be used ; in the 
case of the latter six one is purified even by the use of water only’. 

In connection with phlegm &c. it is thus declared in another 
Smyti—'The viscid excretion from the nose is called Phlegm’ ; and 
since this occurs among the latter group of six, for cleansing it 
earth need not be used at all.—(133). 
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VERSE (134), 


Far, SEMEN, BLOOD, MARROW, URINE, ORDURE, NASAL EXCRETION, RAR- 
WAX, PHLEGM, TEARS, RHEUM OF THR EYNS AND PERSPIRATION, — 
THESR TWELVE ARE THE "HXCRETIONE' OF HUMAN BEINGS. —(194). 


 Blásya. 


The twelve ‘excretions’ or ‘impurities’ are here indicated, 

‘Human beings’ includes all. jive-nailed animals, As regards 
dogs and jackals, their exeretions are impure by reason of their 
own untouchability, 

"Urine and ordure'—of all animals, except those of the goat, 
the sheep, the cow and the horse,—(134), 


VERSE (135). 


(NE WHO DESIRES OLBANLINESS SHOULD APPLY BARTH—ONOE TO THE 
URINARY ORGAN, THRIOF TO THE ANUS, TEN TIMES TO ONB HAND 
AND SEVEN TIMES TO BOTH HANDS. (15). 


Bhagye. 


After the passing of urine and fivces, for the cleansing of the 
urinary organ, earth should be applied to it once. 

In another Smrti it has been laid down that one should take 
as much earth mixed with water as can be contained in one hand. 
What I assert is that in view of what has been said regarding the 
using of as much earth and water as may be necessary, the proper 
quantity would be what is stated in the present text. Some people 
quote, in this connection, the following saying—The hand being 
filled up, the first (and largest) measure of it is called Prasrti, the 
second is half of it; and the third part of it is called mrttika? 
But this measure applies to the case of. anus-cleansing only. 
In all other cases, a much is to be used as may be necessary. 
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In the case of a single évacuation also, the number of appli- 
cations is to be as here prescribed; and what is prescribed is the 
repetition of the act (of rubbing and washing). D» 

‘There is a distinction among the various kinds of ‘earth’, just as 
there is among the various kinds of the ‘cow’ and other things. In 
present connection, for instance, it has been declared that ‘earth 
should be got from a place far removed from an ant-hill, as also 
from the stables’ and so forth. No account need be taken however 
of the distinction into ‘white’, ‘black’, ‘red’ and so forth. 

S, “Who desires —who wishes-—(135), 


VERSE (136). 


Bonis THE PURIIOATION FOR HOUSEHOLDERS ; DOUBLE OF THIS 
FOR STUDENTS, TREBLE FOR BERMITS, AND QUADRUPLE FOR RE- 
xoNciamRS,—(136). 


Bhásya. 


‘The rules regarding Purification vary with the stages of life. 
For those who do not belong to any of these stages, the only rule 
is that as much earth and water shall be used as may be necessary. 
The, same holds good for the Shüdra also, who is entitled to 
observe the rules regarding the stage of the Householder; so that 
he also has to observe the same number of applications. —(136). 


VERSE (187), 


HAVING PASSED URINE OR FAECES, AND SIPPED WATER, ONE SHOULD 
TOUCH WITH WATER THE CAVITIES ; ALSO WHEN HE MAY BE 
GOING TO READ THE VEDA, AND ALWAYS WHEN GOING TO TAKE 
oon —(137): 


Bhasya, 


Having ‘ passed '—i. en cleansed away according to the afore- 
said directions,—all taint of urine &c,, from the urinary organ, 
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ete. j— and sipped water; —'one should touch with water the 
cavities’. 

* Also when he may be going to read the Veda’—i, e, uccord- 
ing to the course of Vedic study prescrbed in Discourse II, 

In accordance with its primary signification, the word 
* krtvā’, ‘having passed’, appears to mean‘ having evacuated ’ ; 
and the meaning is that—‘after having passed urine and faeces 
and washed the anus and the urinary organ, one should sip 
water ’. 

‘Also when going to read the Veda ?—the sipping of 
water has been prescribed as n necessary duty in connection with 
the course of Vedic study, under 270. What is prescribed here 
is meantfor all sorts of reading of the Veda—either by one 
who is leaching it, or reading it, In other cases, people are said 
to be ‘reciting’ the Veda (uddharantah). The meaning is that 
after having done other secular acts, one should not pronounce the 
words of the Veda, withont having sipped water. 

also when going to take food. (187). 


VERSE (138). 


DESIBING BODILY PURIFICATION, ONE SHOULD SIP WATER THRICE ; 
‘THEN HB SHOULD TWIOR WIPB HIS MOUTH ; BUT THE WOMAN AND 
‘THR SHÜDRA SHOULD EACH DO IT ONOR ONLY.—(138). 


Bhasya, 


‘This is the reiteration (of a former injunction), for the 
purpose of enjoining what is necessary for the woman and the 
«Shidea. Though what is said here has been already declared 
before, yet it is repeated here for the sake of women and Shidras, 

Some people explain this text as follows :—According to the 
rule that ‘the Shüdra is purified by touching water", all that the 
ordinary Shiidra is to do is to touch water; hence washing and 
touching of the ear, ete., that ure understood as applying to the 
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 Shüdra, are regarded as pertaining to the better class of Shüdras. 
As regards women,—the general rulé being that ‘the Brahmana 
is purified by water reaching the heart &c., &c.' (2. 62), where the 
different castes are specified, it would seem as if all that is pres- 
cribed for males is to be done by females also ; and it is with a 
view to preclude this notion that we have the present text. 

“Desiring bodily purification’;—this indicates that if one 
is quite clean when going to read or to take food, he need not 
necessarily repeat the acts thrice; nor need there be washing;—all 
that need be done is the sipping of some quantity of water, and 
the touching of the organs ; and not all the details that have been 
laid down in connection with the ‘sipping of water’ prescribed 
among the duties of the Student.—(188). 


VERSE (139). 


By SHUDRAS LIVING ACCORDING TO LAW, SHAVING SHOULD BE DONE 
RVERY MONTH ; THEIB MANNER OF PURIFICATION SHOULD BR LIKE 
mar OP THE VAISHYA ; AND THEIR FOOD SHALL CONSIST OF 
THE LEAVINGS OF TWIOE-ORN MEN,—(139). 


Bhasya 


A general rule of conduct is here laid down for the better 
class of Shiidras. 

* Living according to law ;’—ie, attending on twice-born men 
and performing the great sacrifices. By these ‘ shaving’—of the 
head—shall be done ‘every month’. The Genitive in Shüdranám has 
the sense of the Instrumental. Or, in as much as shidras are 
entirely dependent upon Brahmanas their shaving shall be got 
done by these latter ; and in this case the root ‘kr,’ which has 
several meanings, is to be taken in the sense of advising. 

"The details of the manner of purification—in connection with 
births, deaths and the rest—should be like those of the Vaishya. 

* Their food shall consist of the leavings or twice-born men’ = 
This has been already explained before.—(189). 
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VERSE (140). 


DROPS FROM TEE MOUTH, IP THEY DO NOT REACH THE BODY, DO XOT 
MAKE ONE IMPURE; NOR THE HAS OP THE BEARD THAT 
ENTER THE MOUTH ; NOR WHAT ADHERES TO THE TERTH. — (140). 


Bhashya. 


In the text on having spat and on having told a lie &c." 
(5.144)—it has been laid down that on spitting’ one should sip 
water; which indicates that until one has sipped water, he re- 
mains impure. Drops issuing from the mouth would also be a 
form of ‘spitting; ; so that the issuing of drops of water from the 
mouth standing on the same footing as the spitting of phlegm, it 
might be thought that it should necessitate the sipping of water. 
With a veiw to this contingency, the author has added the 
present verse. 

* Mukhyah'—produced in, or issuing from, the mouth ;=-such 
‘drops? do not make one impure, if they do not fall upon the body. 

“But it has been already declared that drops are pure (5-132.)" 

But that was with reference to things other than bodily 
excretions. That this was meant there is clearly indicated by the 
present verse; which makes it clear that al/ kinds of drops were 
not meant when they were declared to be pure. 

* Slmashrüni '—hairs of the beard,— that enter the mouth'— 
“do not make onc impure’; this has to be construed with the 
present phrase ; so that they do become the cause of some slight 
evil effects ( even though they do not make the man impure), 

So also ‘what adheres to the teeth.’ In connection with this we 
have greater details in another Smrti tezt—* What adheres to the 
teeth is like the teeth, except what is touched by the tongue ;— 
some say that this is so before it falls off from the teeth ;—what 
falls off is to be treated as saliva ;—the man becomes pure by 
swallowing it. (Gautama 1-38 to 40.) ‘Those that fall off '— 
without being touched by the tongue: since the touch of the 
tongue has been declared to be not pure,—(140). 
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VERSE (141). 
‘THE DROPS THAT TOUCH THE FEET OF ONE WHO I8 HELPING 
OTHERS To WASH SHOULD BE REGARDED AS ON THE SAME 


FOOTING AS THOSE ON THE GROUND; AND Ek I$ NOT RENDERED 
IMPURE BY THEM.—(141) 


Blágya. 


* Helping thers to wash,’—i. e. offering water to other 


persons. 

The meaning is as follows :— When one is pouring water for 
another person and the latter begins to sip water, if drops of 
water flowing out from between the fingers of that person 
happen to fall on the ground and rising from it, touch the feet 
of the man who is offering the water,—that man is not made im- 
pure by them. 

“Those on the ground’,—The drops of water falling from 
the hand of the washing person, though unclean, should be regard- 
ed to be as clean as small quantities of water collected on clean 
ground. 

“By them,’ —touched, the man does not becomeimpure.—(141) 


VERSE (149). 


He WHO, WITH SOME SUDSTANOE IN HAND, HAPPENS TO DE TOUCHED 
BY AN UNOLEAN OBJECT, BECOMES PURE DY WASHING, WITHOUT 
LAYING DOWN THAT SUBSTANOR.—(142). 


Bhasya 


The man who has committed something necessitating 
‘washing’ is called ‘unclean’. For instance, one who has 
passed urine or evacuated his bowels, and has not performed 
the purificatory ablutions ; or when he has been defiled by the. 
contamination of some unclean thing. 
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* With some substance in hand ;-—the person who is holding 
in his hand some thing to be eaten or some metal or cloth, &c., is 
called * dravyahastah ’, the use of the compound being similar to 
such compounds as “ Fhadgahastak’. 

Tf such a person happens to be touched, then * without laying 
down ’—without setting aside—‘ that substance '—he should wash. 

“ How can the man wash, when he has a substance in his 
hand ? The procedure of washing has been described as * washing 
the hand upto the wrists and so forth." 

In answer to this some people offer the following explana- 
tion :— What is meant by the man being ‘ with some substance 
in hand’ is that he should have the substance somewhere on his 
body, not necessarily in his hands, Similarly in the case of im- 
purity also if the man become defiled, the contamination affects 
substances that may be lying on his shoulders also, Similarly 
purification is obtained by washing. Hence the man should per- 
form the washing by removing the substance from his hand and 
keeping it on his fore-arm, in his lap or in some other part part 
of his body. ‘The meaning is that just as the impurity of the 
man makes the substance impure so also the purification of the 
‘man renders the substance pure. 

Gautama has declared that—* The man with a substance in 
hand, happening to become unclean, should wash after having 
kept aicay the substance’ (1.28). This they explain as follows : 
Though both (washing and keeping away) are spoken of together, 
yetit is the keeping away that is meant to be enjoined by this 
text, otherwise all that would be necessary in the circumstances 
would be the purifying of both himselt and the substance ; and 
where would there be any necessity for the keeping away of the 
substance ? Hence, since, in the ubsence of the text quoted, there 
would be no possibility of the keeping aray, this text must be 
taken as meant only for enjoining this latter. “How then would 
the substance be purified?” It would be purified by being 
held by the pure person,—or by the ‘washing’ prescribed by 
another Smrti-text: viz: ‘ while dealing with foods and drinks 
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if one happens to touch an unclean thing, he should wash the 
article and then sip water ; in this manner it does not become 
defiled,’ 

“In the present verse nothing is said regarding the necessity 
of having to keep away the substance, and yet if it were to be 
taken as implied, the phrase ‘without laying down’ would be 
absolutely futile.” 

As a matter of fact, the same purpose runs through all 
Smrtis ; and yet from the direct words of the texts in the present 
instance we understand that there is a clear difference of opinion 
(between Manu and Gautama). So that the two should be re- 
garded as optional alternatives ; and the rule determining the 
option would be that—(a) if the substance is a heavy one it shall 
be laid aside, otherwise it may be kept on the body,—or (b) when 
the man himself eats the food (carried), or he touches a large 
quantity of unclean things, or is touched by a person who should 
have washed but has not yet washed,—in all these cases the 
touching of the substance would be a source of uncleanliness (142) 


VERSE (143). 


avo VOMITTRD OR PURGED, ONE SHOULD BATHE AND THEN EAT 
CLARIFIED BUTTER. AFTER HAVING EATEN HIS FOOD, EE 
SUOULD ONLY SIP WATER. FOR ONE WHO HAS COPULATED BATH- 
ING HAS BEEN ORDAINED.—(143). 


Bhasya. 


‘Vomiting’ and ‘purging? are wellknown. The man who 
throws out the food that he has eaten is said to have ‘ vomitted’. 
The man the number of whose motions has gone beyond the 
number eiyht,—either through disease, or through his having taken 
Haritaki or some such purgative—is said to have ‘purged.’ 

These two persons should first of all bathe. —— 

Then, they should ent clarified butter and then any other kind 
af food ; and the injunction of eating clarified butter is meant to be a 
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prohibition of other kinds of food. Just as in the case of expiatory 
rites, ashes and water are regarded as means of purification, so in 
the case in question, is the eating of clarified butter. 


* After having taken food he should only sip water?—After he 
has taken his food, if he bappen to vomit or purge on the same 
day, then he should do the sipping of water only, and not 
bathing and eating of clarified butter. 


Others have taken this independently by itself, to mean that 
‘after having taken bis food he should sip water ',—this being a 
reiteration of the water-sipping that has already been prescribed 
as to be done after meals. 


‘One who has eopulated,’—i. e., one who has bad sexual inter- 
course with a womun,—becomes pure by bathing. (143). 


VERSE (144). 


ONE SHOULD SIP WATER AFTER HAVING SLEPD, AER HAVING SNEXZED, 
AFTER HAVING EATEN, AFTER HAVING SPAT, AFTER HAVING TOLD'A 
LI, AFTER HAVING DRUNK WATER, AND WHEN GOING TO BEAD 
am VEDA, EVEN THOUGH HE MAY BE QUITE PUuE—(144). 


Bhasya. 


“After having sneezed —after having done sneezing, which 
is the name given to the sound that emanates involuntarily from 
the nostrils of a man moved by internal wind. 


* Even though he may be quite pure.— This is to be construed 
only with the phrase ‘when going to read the Veda’ ; the mean- 
ing being that even though he be quite pure, he should, 
when going to read the Veda, read it after having sipped water; 
i.e, the water sipping-should be done as part of the procedure laid 
down in connection with Vedic study ; while after sleep &e., the 
water-sipping shall be done once only. 


a 
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As for the following declaration— Having slept, having 
sneezed, having eaten, having drunk water, the wise man shall 
sip water and then again sip water ; as also after having spat and 
told lies';—this bas to be construed to mean that ‘having sipped 
water, he should eat and then sip water again.’ In a case however 
where it is clearly stated that ‘one should sip water twice, the nct 
has to be repeated consecutively.’ (144) 
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* SECTION. (14) 
Duties of Women. 


VERSE (143). 


THUS HAS THE WROLE RULE REGARDING OLEANLINESS AND PURIFICA- 
‘TION OF SUBSTANORS FOR ALL OASTES BEEN EXPOUNDED TO YOU; 
LISTEN NOW TO THE DUTIES OF WOMEN. (145). 

Bhasya. 

The first three quarters sum up the section dealing with 
Purifications ; and the fourth states briefly what is going to be 
explained. 

The terr ‘rule regarding cleanliness ", though a general one, 
yet, by reason of the proximity of the term ‘purification of 
substances’, is to be tuken as standing for purification other than 
this Intter ; just as in the case of the expression * go-balivarda’ 
(the term ‘yo’ stands for the cow as distinguished from the 
bull, balivarda). 

* Duties of women, '--&uch duties as have to be performed 
exclusively by women ; those thnt are common to men and women 
—such us the performance of sacrifices and the like—are not 
described here.--(145). 


VERSE (146). 


Wiwrukh SHE BE A CHILD, OR A YOUNG WOMAN, OR AN AGED 
WOMAN, SHE SHOULD NOT DO ANY ACT BY HERSELF, EVEN IN THE 
novan.~-(146). 


Bhásya. 


The sense of the teaching is that under no circumstances should 
there be independence for women. ‘The mention of the various 
stages oL her age, is meant only to indicate where she has to be 


\ 


m MANU-SMBTI : DISCOURSE v 


dependent upon others, and no significanc8 is meant to attach 
to it.—(146). 
VERSE (147). 


In CHILDHOOD SEE SHOULD REMAIN UNDER THE CONTROL OF HER FATHER, 
IN YOUTH UNDER THAT OF HER HUSBAND, AND ON THE HUSBAND'S 
DEATH UNDER THAT OF HER SONS ; THE WOMAN SHOULD NEVER 
HAVE BEOOURSE TO INDEPENDENCE.— (147). 


Bhagya, 

It has been declared thus—* In the absence of any sapinda- 
relation of her husband, some one on her father's side shall be the 
woman's protector ; on the total extinction of both families, the 


King has been declared to be the woman's guardian, 
‘This refers to a case where the husband is no more. (147). 


VERSE (148). 
SHE SHOULD NOT SEEK SEPARATION FROM HER FATHER, HUSBAND 


OR SONS ; BY SEPARATING, THE WOMAN WOULD RENDER DOTH 
FAMILIES DISREPUTABLE.—(148). 
Bhasya. 

The ground for ‘ disrepute ' would consist in the irregularity ` 
of her life ; this is what is meant by the words ‘would render both 
families disreputable?’ This passage has to be explained as * By 
living or going about in other villages, apart from the persons 
mentioned, &c., &c,’—(148). 


VERSE (149). 


SHE SHOULD BE ALWAYS CHEERFUL AND ALERT IN HOUSEHOLD- 
WORK ; SHE SHOULD HAVE THE UTENSILS WELL-CLRANED AND IN 
SPENDING SHE SHOULD BR CLOSE-rIsTED —(149). 


Bhasya. 
The term ‘ sada’, like the term ‘nitya’, signifies constantly. 
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* Cheerful '—always smiling. Even though elsewhere she 
might have had reasons for anger and sorrow, yet when she sees 
her husband, she should show that she is happy, by means of 
a cheerful face, smiles, sweet words und.so forth. This advice is 
meant for the married as well as the unmarried girl. 

‘Alert in household-work,'—in laying by and spending 
money in such religious acts as bathing and the like. What is 
‘household-work’ has been explained in 9'11. In all that she should 
be ‘alert’, expert. That is to say, she should be able to cook 
food quickly and so forth. 

* She should have the utensils well cleaned?— Vessels. used in 
the house, such asthe jar, the tub and so forth, are called 
‘utensils’; and all these should be ‘ well cleaned’, thoroughly 
washed and nice-looking. 

* In spending '—wealth, over the feeding of friends, relations 
and guests,—‘ she should be close-yisted’— not too liberal; that is, 
she should not spend too much. 

t Susanskrtopaskarayd? is u Bahuvrīhi compound— she 
whose upaskaras, utensils, are susastrta, ‘well-cleuned.’ Simi- 
larly ‘mukta-hastaya’ means ‘she whose hasta, fist, is mukta, 
open’; and this is compounded with the negative particle. 
But apart from its literal meaning, the word ' mukta-hasta’ 
denotes, by convention, liberality—(149). 


VERSE (160). 


Hix TO WHOM HER FATHER MAY GIVE HER,—OR HEB BROTHER WITH 
‘THE FATHER'S PEBMISSION,—SHE SHALL ATTEND UPON AS LONG AS 
HE LIVES, AND SHALL NOT DISREGARD HIM WHEN HR IS DXAD.— 
(150). 


Bhasya. 


t Or her brother with the father’s permission.’ —Just as the 
brother is entitled to give away the girl only with the father’s 
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permission, so also is the father entitled to give her away only 
with the consent of her mother, though the present text speaks of 
the father as if he were free to give her away without consulting 
anyone else. And the reason for this lies in the fact that in all 
things the husband and wife have joint title, and the daughter 
belongs to both the parents. In fact in Discourse LX it is pointed 
out that if the father is not alive, the girl may be given away by 
the mother, The child is born of both parents, and on this rests 
their right over her; hence it is only right that both should con- 
sult each other. 

* Attend upon '—Serve. 

* When he is dead, she shall not disregard him. — Disregard- 
ing’ means not minding. The meaning is that she should not 
behave as if she were her own mistress ; just as during her hus- 
band’s life-time she is dependent upon him, so after his death 
also, she should ever remain subservient to him. Since it has 
been declared that— the fact that she has been given away consti- 
tutes the ground of his ownership over her’,—as soon as the father 
gives away his daughter, his ownership over her ceases, and then 
comes into existence the ownership of the man to whom she is 
given away. This ‘ giving away ' happens not only at the time 
of marriage, but even at the time at which the bridegroom is 
chosen, 

* For what purpose then is the marriage performed ? ” 

[The answer is given in the next verse.] 


VERSE (151). 


AT THEIR WEDDING, Tus SACRIFICE TO PRAJAPATI, Walon IS THE 
MEANS OF SECURING WELFARE, IS PERFORMED FOR THE PURPOSE 
OF PROCURING GOOD FORTUNE ; IT IS THE GIVING AWAY THAT IS 
"THE SOURCE OF OWNERSHIP.—(151), 


Bhasya. 


* Good fortune’ consists in the accomplishment of the desired 
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object ; what brings about this is said to be ‘for that purpose ;' 
itis for this that there is ‘sacrifice to Prajapati.’ The term 
* mañgalārtham’ is in the neuter form, because it is an adverb. 

* Svastyayanam’ is that by which‘ seasti’, welfare—yate’,— 
is secura whereby the person's loved objectsdo not become lost. 


* Their '—of women. 

* At wedding’, sacrifice? is offered to the deity Prajipati. 
This refers to certain offerings of butter that ure prescribed as to 
be made nt marriage with the mantras ‘Prajdpat? &e.’ This is 
only illustrative ; it indicates the other deitizs also—e, g. Püsen, 
Varuna and Aryaman. Indicative also of these other deities are such 
mantra-texts as—‘Pusannu dévam varugannu devam, $e. &c." 

What the present text means is that even withont the 
inarringe, ownership is produced by the girmg away ; und no 
significance is meant to be attached to the statement that the 
marriage-sacrifices are performed only for the purpose of secur- 
ing good fortune; because ‘murriage’ has been declared to 
consist in the ‘ taking of u wife’; und even though there muy 
be ownership, the girl does not become * wife’ until the marriage 
is performed.—(151). 


VI 


SE (152). 

‘THE HUSBAND WIIO HAS PERFORMED THE MANTRIO SAORAMENTAL RITES 
VOR WOMEN IS THE IMPARTER OF HAPPINESS TO THEM BOTH IN 
SEASON AND OUT OF SEASON, HERE AS WELL AS IN THE NEXT 
wonrp.—(159). 


Bhagya. 


The husband is ‘zhe imparter of happiness! to bis wife ‘out of 
season’ alvo,—in accordance with the rule ‘one may have 
recourse to his wife at all times, except on the days expressly 
prohibited." 
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* Mantrie sacramental rite’—i. e., the marriage-ceremony ; he 
who has performed this is culled the * Mantrasamskarakrt, 

* In the neat world. '—Since it is only along with ber husband 
that the wife is entitled to the performance of religious acts, and 
the acquiring of their results, —the husband is called ‘the imparter 
of happiness in the neat world,’—(152). 


VERSE (1 


Dm HE ILL-MANNERED OR OF LIOENTIOUS HABITS OR DESTITUTE OF 
GOOD QUALITIES, —THE HUSBAND SHOULD ALWAYS BR ATTENDED 
UPON LIKE A Go BY THE TRUR WIPE,—(153). 

Bhàsya. 
‘Illemannered.’—Adddicted to gambling and other evil habits, 
* Of licentious habits’—whose natnreis prone to be voluptuous. 
* Destitute of good qualities’ —devoid of learning, wealth md 


other good qualities, 
* Should he attended upon?—served,-- (153). 


VERSE (154) 


‘THERE 19 No SEPARATE SACRIFICING FOR WOMEN, NO OBSERVANCES, 
NO FASTINGS; IT IS BY MEANS OF SERVING HER HUSBAND THAT SHE 
BECOMES EXALTED IN/HEAVEN.—(154). 


Bhasya. 


It has been more than once explained that women separated 
from their husbands are not entitled to the performance Of sacri- 
fices. From this it follows that, when going to keep an observ- 
«ace or to take to a fast, she should obtain his permission. 

‘Observance’ here stands for the vow to give up meat, wine 
and such things ; it does not stand for the Krekehhra and other 
penances ; because the repeating of mantras and offering of liba- 
tions form part of these latter, and to these the woman is not 
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entitled, 1t will not be right to argue here that—"“ it would be pos- 
sible for the woman to perform the KrchchAra and other penances, 
omitting the mantras and the libations " ;— because it can never be 
right to abandon, at one’s will, the details of a sacrificial perform- 
ance ; specially as it is only the act complete in all its details that is 
regarded as lending to prosperity and success, Nor does the 
dropping or adding of details depend upon the varying capacities 
of performers. Then again, a woman hus always available men 
of her own caste, among the three higher entes, who could perform 
for her the said acts, For these reasons neither the woman nor 
the Shüdra, desiring her own welfare, is entitled to the perform- 
ance of the Krehchhra and other penances, We shall explain this 
in detail under the Zwpiatory Rites, 

‘ Fasting ’—living without food, giving up eating for one 
day, two days or such liited periods. 


* Serves ' —attends upon,—(154). 
VERSE (155). 


TUE GOOD WIPE, DESIROUS OF KRAOHING HEN HUSBAND'S REGIONS, 
SHOULD NEVER DO ANYTHING THAT MAY BE DISAGREEABLE TO HER 
HUSBAND, ALIVE OR DEAD,--(155). 


Bhasya, 


‘Her husband's regions'--The regions to which she has 
become entitled by the performance of religious acts in the 
company of her husband. 

“Being desirous’ of reaching those regions,-' she should never do 
anything that might be disagréeable’ ; i. e., such acts as intercourse 
with other men and so forth, which have been forbidden by the 
Scriptures. It is not possible for anyone to ascertain what is 
agreeable or disagreeable to the dead person ; it is not necessary 
that what was agreeable to the living would be agreeable to the 
dead also ; because notions of pleasure and displeasure vary with the 
varying conditions of men. From all this it follows that what is 

22 * 
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meant by ‘disagreeable ’ here is that ‘freedom of life" which has 
been forbidden for women ;—and this the good wife should 
avoid.—(155). 


VERSE (156). 


WELL XIGHT SHE MACERATE HER BODY BY MEANS OF PURE FLOWERS, 
ROOTS AND FRUITS ; BUT SHE SHOULD NOT EVEN MENTION THE 
NAME OF ANOTHER MAN, AFTER HER HUSBAND IS DEAD—(156). 


Bhasya. 


What has been said in the preceding verse is explained more 
specifically in the present verse. 


As in the'ense of men, so in that of women also suicide is for- 
bidden. As for what Afgiras bas said—'they should die after 
their husband ’,—this also is not an obligatory act, and so it is 
not that it must be done. Because in connection with it there is 
an eulogium bestowed upon the results proceeding from such 
suicide, Thus then, the performing of the act being possible only 
for one who is desirous of obtaining the said result, the act stands 
on the seme footing as the Shydna sacrifice. That is, in connec- 
tion with the Shyéna sacrifice we have the Vedic text—‘ one may 
kill living beings by means of the Shyéna sacrifice, —and this makes 
the performance of this sacrifice possible ; but only for one who 
has become blinded by extreme hatred ; so that when the man 
does perform the act, it does not become regarded as ‘Dharma,’ 
a ‘meritorious act’ ; exactly in the same manner, when the widow 
happens to have a very strong desire for the results accruing from 
the act of suicide, it is open to her to disobey the prohibition of it 
and kill herself ; but in so doing she cannot be regarded as acting 
according to the scriptures. From this it is clear that the act of 
killing herself after her husband is clearly forbidden for the 
woman. Further, in view of the distinct Vedic text—‘ one shall 
not die before the span of his life is run out’—being contradicted 
by the Smrti-text, of Angiras, this latter is open to being assumed 
to have some other meaning. Just asin the case of the Smrti rule 
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‘one should take the final bath after having read the Veda’,—the 
injunction of the bath, as pertaining to one who has not yet 
studied the meaning of the Vedic texts, has been taken as having 
a different meaning. 

It may happen so that the widow is childless, has not in- 
herited any property from her husband and has to maintain her- 
self by spinning or some such work ; and she does not wish to 
marry again, because her husband was very dear to her and any 
disregard for him would be against the scriptures and is even dis- 
tinetly forbidden; so that knowing that in abnormal times of 
distress all transgressions are permissible,—as was the case when 
Vishvümitra partook of the dog's thigh—she might, being 
pinched for a living, be tempted to some transgression. It is 
with a view to such a case that the author has put forward 
the present text. 

Under the stated circumstances ‘well might’ the woman 
t macerate '-—reduce—‘her body’—‘by means of , flowers, roots and 
fruits’ ;— i.e, she might maintain herself upon these, according 
as they may be available; “but she shall not even mention the name 
of another man '—by saying to him * you are my husband to-day ". 

As for the text—‘ When the husband is lost or killed or bee 
come a renuneinte, or is found to be impotent, or become an out- 
cast, —under these five difficulties, another husband is sanctioned 
for women ' (Purüshara —what is meant is that she may for the 
purpose of obtaining n living by doing such work of as that of 
the maid &c, have recourse to another man as her protector,— 
this being the literal meaning of the term ‘pati’. 

This shall be fully dealt with under discourse IX. 

This rule also is applicable to the woman whose husband has 
gone out on a journey. 


The use of the term ‘kdmam '— well might ' —is meant to 
indicate the author's displeasure at the course of conduct sug- 
gested ; the sense being—‘ the emnciating of the body is bad, 
and worse still is the act of having intercourse with another 


man,’—(156). 
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VERSE (157). 


TILL HER DEATH, SHE SHOULD REMAIN PATIENT, SELF-CONTROLLED AND 
OHASTE,—SEEKING THAT MOST EXCELLENT MERIT THAT ACCRUES 
TO WOMEN HAVING A SINGLE HUSBAND, (157). 


Bhasya. 


What has gone before is further explained. 

* Till ler death she should remain chaste? ;—i. e., even under 
the said distressing conditions she shall not seek to maintain her- 
self by misbehaviour. 


* Patient '—disregarding the troubles caused by her circum- 
stancés, she shall not allow her chastity to be disfigured by hunger ; 
she shall not allow her mind to be disturbed by the waves of 
passion, 

The compound ‘ekapatn? may be expounded either as ‘those 
who have a single husband,’ or ‘those who are wives of single 
men’; such women, as Süvitri and the rest ;—the ‘merits’ 
accruing to such women ; which brings such results as the capa- 
city to confer boons and pronounce curses ;— seeking? such 
merit, the woman should not renounce chastity. 

Under the said circumstances, if, by living upon fruits and 
roots, she happen to die,—there would be nothing wrong in 
this —(157). 


VERSE (158). 


Many THOUSANDS OF UNMARRIED BRiEMAA STUDENTS HAVE GONE 
TO HEAVEN, WITHOUT HAVING PERPRTVATED THEIR RACE—(168). 


Bhasya. 


The preceding verse has prohibited intercourse with another 
man for the purpose of maintenance ; the present verse prohibits 
it, if betaken to for the purpose of continuing the race. 

It has been declared that’‘there is no heaven for the childless 
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person (‘aputrasya’),’ But in this sentence no significance 
attaches to the masculine gender used. ln view of this text & 
widow might be prompted to take to another husband ; and it is 
for meeting such a case that we have the present text, 


‘Many thousands of unmarried students ’—life-long cele- 
bates—* have gone to heaven '—do go to heaven, 

As for the ‘Wiyoga’ that is prescribed for the widow in 
Discourse IX, that refers to a case where she is commanded to 
do so by her elders and not where she herself desires offspring. 

* Without having perpetuated their vace' —The begetting of off- 
spring is for the purpose of perpetuating one’s race ; and they did 
not do it ; i. e., they did not beget children. 

* Many, anékani?—In a negative compound the latter term 
forms the predominant factor ; hence the use of the plural ending 
is open to question. Even though the compound contains 
the negation of unity, vet plurality is inadmissible, What the 
word signifies therefore is a very large number, though its exact 
nature is not expressed, and the character of unity is abandoned, 
Justas it is in the case of such words as ‘modat’(?), ‘ grdmab’ 
and the like which denote multitude. Says the author of the 
Clürniki— The form andkasmat becomes justified’,—where he 
has declared the correctness of the use of the singular number. 


Or, the term ‘anéka’ may signify ‘ alone, helpless ’; the mean- 
ing being the men who had hecome helpless by the death of their 
wife.’—(150). 


VERSE (159). 


Ox TEE DEATH OF HER HUSBAND, THE GOOD WIFE WHO REMAINS PIBM, 
GOES TO HEAVEN, EVEN THOUGH OHILDLRSS; JUST LIKE THOME 
sropzNTS —(159). 

Bhasya 


The same thing is repeated again, for the purpose of strength- 
ening our conviction.—(159). 
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VERSE 1160). 


THAT WOMAN, HOWEVER, WHO, FROM A LONGING FOR A CHILD, DIS- 
REGANDS HER HUSBAND, BRINGS DISGRACE TO HERSELF IN THIS 
WoBLD AND FALLS OFF FROM HER PLACE IN THR OTHER 
‘wWorD,—(160). 


^ Bhasya. 


Her longing being—' may a child be born to me’; this is the 
longing jor achild’ From this cause if the woman disregards 
her husband and becomes wedded to another man, she brings 
to herself ‘digyrace’—bad name— in this world’; and never 
reaches heaven.—(160). 


VERSE (161) 


WHAT 18 BORN OF ANOTBER IS NOT A ‘ CHILD’ ; NOR IS ONE BEGOTTEN 
ON ANOTHER MAN'S WIFE ; FOR GOOD WOMEN A SECOND HUSBAND 
18 NOWHERE OBDAINED,— (161). 


Bhäşya. 


The child that is born for her from another man is not her 
‘child’; similarly what is begotten.by a man on another man’s 
wife is not his child.—(161.) 


VERSE (162). 


SHR, WHO, HAVING ABANDONED HER OWN HUSBAND WHO 16 INYRRIOR, 
HAS RECOURSE TO ANOTHER PERSON WHO IS SUPERIOR, BECOMES 
CONTEMPTIBLE IN THIS WORLD AND IS CALLED A ‘REMARRIED 
wouax.’—(162). 

Bhasya. 


It is not only contempt and disgrace that is hers; but 
something more (described in the next verse),—(162). 
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VERSE (16%) 


THE WOMAN, WHO, THROUGH PAILUI iN NER DUTY TO HEI HUSBAND, 
BECOMES AN ONJECT OF CONTEMIP IN THE WORLD, COMES TO DR 
BORN AB A JACKAL ANDIS TORMENTED Pi FOUL DISRASES— 
(163). 

Bhigyn. 
For these reasons, the woman shall not fail in her duty to 


her husbund,—either with a view to worldly or heavenly jova— 


1163). 
VERSES (164—160) 


Sam, WHO poms NOT FAIL IN IBR DUTY ro MPR AUSBAND, HAVING 
HER THOUGHT, SPEECH AND KODY WELL-CONI ROLLED, RRACHES HER 
HUSBAND'S REGIONS ; AND | CALLED * OOOD’ UY ALL GENTLE- 
meN, — (164), 

By sUOH CONDUOT, THE WOMAN, WAVING HER THOUGHT. WORD AND 
BODY WKLL-OONTROLLED, OBTAINS EXCELLENT (AME IN "HIS 
WORLD, AND ALSO HER HUSBAND'S REGION IN THE OTHER WORLD. — 
(165). 


Bhàsya. 


These verses sum up the duties of women :and these duties 
are ensily intelligible ; hence I have devoted no attention to 
the explanation of these, 


-Though the man 
', yet that does not 
Deense according 
n he is dead’, 


The meaning of the te follows 
is permitted (in 167) to tke to another wif 
permit of the woman taking another husband. 
to the injunction— she shall not disregard him wh 
there can be no possibility of her nmerying ng nd by the 
assertion that ‘even childless persons go to heaven’? it is made 
clear that the bearing of children, even in times of distress, 
is forbidden. Ic is only in the Smii sunetioning * Nivoya ' that 
this latter is permitted. Hence in view of these (prohibition and 
sanction) the two courses are regarded as optional alternatives ; 


ching is à 


n; 
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and between these two Smis we cannot determine which is 
superior and which inferior ; since one of them enjoins the 
bearing of children, and the otner clearly forbids it. Hence 
by taking them as optional alternatives we make room for 
both—(164—195). 


VERSE (166). 


ITHE TWICR-hORN MAN, KNOWING THR LAW, SHOULD ORFMATE THE 
WIPE OF BIS OWN CASYE,—WHO DRHAVES TERSELE IN THR SAID 
MANNER, AXD DIES BEFORE HIM,—WITH THE SACRED FIRE AND 
ALONG WITH THE SACRIFIOIAL IMPLEMENTS. — (166). 

Bhasa. —. 

This verse reiterates what is already implied by the law. 

In as much as she is a ‘ good’ wife, it is only right that she 
should be cremated with the sacred Aynihotra fire; specially in 
view of the assertion-—‘on the death of the wife the Fires are not 
maintained’— (166). 


VERSE (167). 


HAVING, DURING THE LAST RIVES, GIVEN AWAY THE SAORED FIRES 
TO HIS WIFE WHO DIED BEFORE IM, HE MAY MARRY AGAIN AND 
KINDLE THE FIRES AGAIN. - (167). 

Bhasya 
The present verae is added with a view to indicate the man’s 
title to another marriage ; je, an exception in favour of his 
wedding another wife; and it also serves to prohibit the man 
forthwith taking to the life of the Recluse or the Renunciate, as 
soon as he finds himself deprived of his help-mate ;—and this 
because he hus still got to fulfil certain duties. Says the 

Shruti He is abandoned by old age, or by the omission of his 

duties.” 

Others say that a * yada’, * when’, should be supplied in thie 
verse; so that there would be no incompatibility between this 
and the Shruti laying down life-long Agnihotra.—(167). 
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SECTION (15) 
Conclusion. 
VERSE (168). 


Ix THIS MANNER, ONE SHAUL NOT OMIT THE Five SACRIPIORS; AND 
DURING THE SECOND PART OF Bis LIVE, HE STALL TAKE TO A 
WIFE AND DWELL IN THR HOUSE.—(108). 


Bhäsya. 


This verse sums up the Discourse. 
The ‘five sacrifices are mentioned as including all duties. 
(168). 


Ewp:or Discourse V. 


DISCOURSE VI. 

Duties of the Hermit and the Renunciate. 
SECTION (1). 
Introductory. 

VERSE (1). 


THE TWIOE-bORN ACCOMPLISHED STUDENT, HAVING, IN THE AFORE- 
SAID MANNER, LIVED, ACCORDING TO LAW, THE LIFR OP THE HOUSE- 
HOLDER, SHOULD.DWBLL IN THE FOREST, IN THE PROPER MANNER, 
SELF-CONTROLLED AND WITH HIS ORGANS UNDER SULJROTION — (1), 


Bhäşya. 


The term * grhishrama means that ‘äshrama', life-staye 
which is characterised by the ‘gria’, houte,—i,e the presence 
of the wife. 

Having ‘lived’ there,—i. e, having duly fulfilled the duties 
of that stage of life—he should dwell in the forest. This is the 
injunction here set forth. ` 

The affix in ‘sthited’, ‘having lived’, indicates the priority 
of the Householder's life to that of the Hermit ; and the mean- 
ing is that one should proceed from stage to stage in the right 
order; itis only one who has lived the Householder's life that 
is entitled to the forest-life of the Hermit. 

What is said here is in accordance with the view that a man 
should pass through each and all the four stages. There is how- 
ever the other view that from the life of the purely celebate 
student also one can proceed at once to the forestlife ; as is 
going to be described later on. 

‘With his organs under subjection '—with his impurities 
washed off, his passions calmed down. ry 
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‘The phrases * according to law? and ‘in the proper manner? 
have been added only for the purpose of filling up the metre ; as 
we have already explained in several places. 

All that is meant to be enjoined here is that ‘having com- 
pleted the Householder’s life, he shall betake himself to the life 
in the forest’—(1). 
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SECTION (2), 
The Procedure to be adopted. 
VERSE (2). 

Wary (me HOUSEHOLDER NOTICES HIS WRINKLES AND GREYNESS, 
AND SBES HIS OHILD's CHILD,—THEN HE SIOULD RETIRE TO 
THE FOREST, — (2). 

Bhäşya. 
It has been said before that the person who is entitled to the 
life of the Hermit is only one who has abandoned all longing 


for the objects of sense : and this is what the author is explaining 
now. 


* Wrinkles ’—Looseness of skin, 
t Greyness'—the whiteness of the hair. 


«Child's vhild.'—They explain this to mean ‘son’s gon’, 
And cultured people have held that this rule does not apply 
if the man has only a son born to his daughter, or a daughter 
born to his son. 


Others however have taken the * groyness of hair ' and * birth 
of the grandchild’ only as indicative of old aye, So that even if 
an old man’s hairs may not, for some reason, become grey, he 
should, at the approach of old age, retire to the forest. Just as 
the person who has got a son and has his hairs still black is entitled 
to the ‘kindling of fire’, so is the man who has got a grandson 
and bas his head turned grey entitled to the Hermit’s life. 
And in the former also ‘the birth of the son’ and ‘blackness 
of hair" are only indicative of a certain age. 


Some people have taken the text to mean that ‘one should 
retire into the forest neither tov early nor too late in lije? But in 
is necessary to find out an authority for this,—(2). 
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VERSE (8). E 


HAVING GIVEN UP CULTIVATED FOOD AND ALL HIS BELONGINGS, HE 
SHALL REPAIR TO THE FOREST, EITHER MAKING OVER HIS WIFE TO 
HIS SONS, OR ALONG WITH HEB.—(3). 


Bhasya. 


From this time onward he shall not eat any food congisting 
of barley, paddy and the like ;—this is what is meant by ‘Aave 
ing given up’. This is what has been described as ‘living 
on roots.” 


* Belongings '— Consisting of cows, houses, clothing, seats and 
beds, ete. 

If the wife wishes it, then they should go away together ; 
otherwise he shall go alone. Others explain the text to mean 
that if the wife is still young he shall commit her to his sons, and 
i£ she is old, he is to take her with himself. 

It is only when the wife is there that there can be any rule 
regarding her either being made over to the sons or going to the 
forest with her husband. If the wife has died, then also the man 
should retire to the forest, as declared by Apastamba and others, in 
connection with the * Re-kindling of Fire." 


Only that man can bea Hermit whose senses are not too 
mobile; otherwise, he should take another wife; such is the 
established rale—(3). 


VERSE (4). 


Tanne warm an tae Sactzp Fins, as ALSO ALL THE RITUANISTIO 
-APPUBTENANCES OF TUE FIRE, THE MAN SHALL Go FORTH FROM 


TUB VILLAGE TO THD FOREST AND LIVE THERE, WITH HIS SENSES 
UNDER CONTROL. —(4), 
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Bhasya. 


The term * agnihotra’ here stands for the sires themselves. 

Taking with himself the Fires that had been kindled sccord- 
ing to Shrauta rites, and also ‘the ritualistie appurtenances of the 
Fire’—in the shape of the sruk, the srura and the rest. The 
abandoning of all belongings having been laid down, the present 
text makes an exception in favour of those pertaining to the 
Vires—(4) 
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SECTION (3) 

Details of the Hermit's Life. 

VERSE 


"use sawn ‘Gnear Saonstons ? HE SHOULD OFFER, ACCORDING TO 
RULE, WITH VARIOUS KINDS OT PURE FOOD PIT TOR WERMITS, OR 
AWITI HERDS, ROOTS AND FRUTTS.— (5). 


Bhäşya. 


“These same’—those that have been prescribed for the 
Hous eholder ;— he should offer ' —perform, 

* According to rule? ;—this is a reiteration, for the purpose 

of filling up the metre.—( 


VERSE (6). 


He SHOULD WEAR EINER SKIN OR A PIT OF CLOTH; HE SHALL 
BATIIE IN THE BVENING, AS ALSO IN THE MORNING; UB SHALL 
ALWAYS WEAR MATTED LOCKS, AS ALSO BEARD, HAR ON IMIS 
BODY AND NAILS.— (6), 


Bhasyu 


‘Skin—of the bull, the deer and other such animals. — 7 

* Chiva'—a bit of cloth. 

* Evening '—end of the day. 

* Morning "opening of the day. 

This rule regarding bathing in the evening implies that the 


man is to eat at night only; because bathing after meals is for- 
bidden. 


This view, some say, is not right; because among the 
observances ofthe Accomplished Student, it is said that * after 
taking his food he shall bathe” (which shows that bathing after 
meals is not entirely forbidden). In fact this bathing after meals 
is declared in the Muhabhdrata as to be done by each and every 
person. 
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Tt is open to the Hermit to Lathe thrice during the day— 
this being a matter of option. 


* Matted locks, beard, hairs on the body and nails? ;--all this 
he shall not have cut.—(6) 


VERSE (7). 


Waar ur RATS, ovr OP THAT NB SUOULD MAKE THE OFFERINGS 
AND GIVE ATMS, ACCORDING ‘TO MIS CAPACITY ; AND THOSE WHO 
COMB TO HIS HERMIZAGE HE SUOULD HONOUR WITH WAiER, 
ROOTS AND FAUITS AND ArAts—(7). 


Bhagsya. 

Tt has been said that food fit for hermits? should be used ; this 
consists of wild grains, such as Nivdra and the rest, and of wild- 
growing herbs, ete. The term ‘anna’, ‘food’, is generally used 
in the sense of some preparation of grains,—such as rice, fried 
flour, cake and so forth ; and itis for this reason that, though herbs, 
&e,, also are ‘food fit for hermits’, they have been mentioned 
separately, ‘Hermits ’ are ascetics, and their food is called ‘food 
fit for hermits.’ And what is meant (by verse 5) is thut the man 
should perform the Five Sacrifices, which are duties related to 
cooking on the houschold fire. This might give rise to the notion 
that when the man lives upon ripe season-fruits (and does not 
cook his food) he should not olfer the suid sacrifices; it 
is with a view to preclude such a notion that the Text ndds— 
“what he eats’; the meaning is thot whatever, in the shape of 
flour, &e,, be eats, that he should offer to the best of his capacity. 


* Oferings’—apart for the Agoihotra libations ; those that 
are laid down as to be made to * /ndra’ * Indrapurusa’? and so 
forth. ; 

In this view, there are no offerings poured into the fire, ~ 
they suy. 

But this is not right ; as the term ‘bali’, ‘offering’, is a 
generic name for all kinds of oblations ; and hence it stands equally 
for those offered into the fire, and those not offered into the fire. 

24 á 


194 MANU-SMATI: DISCOURSE V 


If the right view to take were this that ‘one shall offer only 
what he eats ;—and that also into the fire only,—and that offer- 
ings into the fire must consist of cooked food’,—then the hermit 
would cook just that much herb, &e, as would be needed for 
the offerings, and he himself would eat the ripe fruits of the 
season. Even for one who lives upon season-fruits, it is necés- 
sary to offer the Vaishvadéva oblations into fire. 

‘The compound in the second line is a copulative one, formed 
ob. ap', ‘water’, and the rest; the meaning being that ‘the 
traveller that happens to come to his hermitage he shall honour 
with water, roots, fruits and alms—consisting’ of Nivara and 
other grains. —(7). 


VERSE (8). 


He SHOULD BE ALWAYS ENGAGED IN VEDIO STUDY, MEEK, CONOILIA- 
TORY, QUIET, EVER LIBERAL, NOT ACOEPTING ANY GIFTS, AND 
COMPASSIONATE TOWARDS ALL LIVING DEINGS.—(8). 


Bhasya. 


"This being a distinct stage of life, people might think that 
such duties as Vedic Study and the like, which pertain to other 
life-stages, should have to be omitted now ; hence with a view to 
show that they do not cease, the Text has added—‘ always 
engaged’ yand not as in the Householder’s stage, during which. 
the man being busy with his household work, their performance 
leaves no time for Vedie study and such duties. 

* Meek '—endowed with humility ; free from haughtiness. 

‘Coneiliatory'—abounding in the friendly spirit; always 
saying what is agreeable and wholesome ; ever ready to conciliate 
his neighboor. 


* Quiet.’—Even when urged by others, he should not speak 
much of what may be irrelevant, 

* Ever liberal '—im making gifts of water, fruits and roots 
and alms, 
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* Not accepting any gifts '—He should not beg anything for 
his medication or diet and such needs, from a person belonging to 
another stage of lifeand coming to see him. 

“Compassionate towards all living beings.’ Compassion? 
is pity. But even though he,be compassionate, he should not, 
for the sake of any person, beg anything from another per- 
son.—(8). 


VERSE (9). 


Hn SHALL OFFER, ACCORDING TO RUD, THE SACKIEICIAL OBLATIONS, 
TAKING oane xor TO or Tum ‘Dansira’ AND TE ' PAURyA- 
MASA’ SACRIFIOE.—, 9) 


Bhagya 


* F'ilina is vihara, sacrifice ; what pertains to it is sceri- 
ficial’, ‘vaitanikam’ ; i.e. the rites pertaining to the ‘Three 
Fires ;—this he shall * offer’, perform. 


The term ‘agnihotra’ primarily denotes the wild barley and 
other substances that are enployed in sacrificial oblations ; and it 
is not the name of a particular rite; it is in this sense that 
we have the term used as the object of the verb ‘shall afer? ; and 
we get at the meaning that ‘he shall offer, by means of the 
Agnihotra and other rites, the oblations into the Ahavaniya 
Fire ; ' —it is in this way that the use of the verb * juhuyāt ’, ‘shall 
ojler* becomes justified. In this explanation the word * agnihotra’ 
becomes synonymous with the denotation of the root ‘Au’, ‘to 
offer into the fire." 

Objection“ The text has just prescribed the optional alter- 
native of committing his wife to his sons ; in this case how can the 
man, in the absence of his wife, be entitled to the performance of. 
shrauta rites? It might be said that ‘ the man would be entitled 
to them in the same way as the man away from home is entitled ; 
just as the man who is away from home, though at a distance 
from the Fires, is regarded as the performer of the rituals by reascn 


of his having made arrangements for the offerings to be made 
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by a proper substitute, in the same manner, in the case in ques- 
tion, when the man is starting for the forest, his wife shall permit 
him to carry on the rituals ; and in this manner the joint charac- 
ter of the title would not be disturbed.’ But this cannot be right. 
The procedure of employing a substitute is permissible only in 
cases where the man is forced by human or divine agencies to go 
away from home, and not when he goes out of his own accord. . 
Because in such a procedure, many of the details would become 
omitted, even though the man would be perfectly capable to 
accomplish them (if he himself remained at home); eg. in con 
nection with the Darsha-Paurnamasa sacrifices it is laid down 
that the sacrifices shall make his wife repeat the mantra. vedo-si 
vittirasi, &c.  ; and this would be omitted (during the sacrificer’s 
absence). 

“ It might be suid that the rule laid down in the present 
verse may be taken as pertaining to the case where the house- 
holder is retiring to the forest along with his wife (and not 
when he is going alone, leaving her in charge of his sons). 
Bat this also is not possible; because we do not find any such 
restrictive specification. Farther in connection with the con- 
tigency of leaving the wife behind, the scriptures have preserib- 
ed another method of disposing of the Fires (in the sbape of the 
direction that they should be committed to the charge of the wile.) 


“Then again, even if the rule were taken as pertaining to 
cases where the wife accompanies the husband, the following 
rection (contained in verse 11) would not be relevant— 
* With pure grains, fit for hermits, which grow in spring and in 
autumn, and which he has himself collected, he shall prepare the 
cakes and the boiled messes, according to law’ ;—the grains 
meant here are the wild ones, Wivdra and the like, because he 
bas been directed to relinquish all his village-belongings ; and 
yet in the Veda cakes ure laid down as to be made of Vrihi and 
other grains, which are cultivated. Nor could the rite be completed 
by using any other pure grain, either in accordance with the 
maxim that ‘whatever is produced may be used’ (‘ Uipanna- 
nydya’), or ia accordance with the law of options (Vrihis 
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nydya). Becanse any such grains it would be difficult for the 
wife to obtain. Lastly, the performance of the Aynihotra being a 
life-long duty, how ean there be any relinquishing of that rite, or 
of the wife? From all this it is clear that the rule regarding 
the entering into the next stage of life is not compatible with the 
performance of the Sacrificial Acts.” : 


On this point a special effort has to be made (for reconciling 
the apparent discrepancy). 

(A) Some people say that the term ‘sacrificial’ in the text 
has been used, by way of praise, for the smärta (not shrauta) 
rites ; and in connection with the smärta rites there are no such 
scriptural restrictions ns that cakes should be made of the Prihi 
and other cultivated grains only. In fact in connection with these 
rites it has been declared that—‘ The deities of a man partake of 
the same food as the man himself’ (Vilmiki-Raümáyana Aiodhya 
Randa). So that there would be nothing wrong if the Hermit 
performed these rites with ‘grains fit for the hermit,’ Even if 
this were incompatible with the injunctions regarding the use of 
Vrili and other cultivated grains, this incompatibility could be 
easily explained away. 

“But even in this case there would be the law relating 
to the joint rightof the husband and wife to the performance, 
which would be infringed by the man doing it when separated 
from his wife.” 

Well, as regards the Vedic decluration— One shall offer sacri- 
fices, when accompanied by his wife,—this can pertain to srauta 
rites only [so that the said difficulty does not arise in connection 
with the smdrta rites.) 


(B) Another explanation is that the rule laid down in the 
present verse does not refer to the Householder's Fire at all; it 
refers to what has been prescribed by Gautama (3:27) regarding 
* the kindling of fire in the month of Siravuna.’ In the present 
treatise also, the author is going to add the phrase ‘following the 
methods of the hermit’ (Verse 21). From all this itis clear that 
the rites referred to here are those that have been prescribed in the 
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scriptures, as entirely apart from the rites relating to the Agni- 
hotra, &c. And the terms ‘ Darsha’ and * Paurnamdsa’ too 
have been used only figuratively. ‘Thus the said kindling of the 
Fire by the Hermit is to be done by him, without his wife. As 
regards the household Fires of the Agnihotra, the method of dis- 
posing of them is laid down (in verse 25 below) in the words— 
“Having reposited the sacrificial fires in himself, &c. &c.’ 

As regards the contention based upon the lifelong character 
of the Agnihotra-rite, that the abandoning of the Fires cannot be 
right,—we shall deal with this when we are considering the 
question of the sequence among the four life-stages. 


(C) Others again explain as follows: —What has been for- 
bidden for the Hermit is the act of offering oblations of cultivated 
grains, and not that of employing these for the sake of the Deities, 

“ But the sacrificer bas got to eat of what is offered to the gods, 
according tothe law that the four priests, with the sacrificer as the 
fifth, partake of the sacrificial cake.” 

True; but that eating is one that is prescribed by the 
scriptures, and not the ordinary one; and what has been 
forbidden under verse 3 is the ordinary eating. And for pur- 
poses of the seriptural act, even if the man were to go into 
the village, there would be nothing wrong in this in fact 
it is going to be declured below (verse 28) that—‘he may eat 
the food after having obtained it from the village.’ 

This however is not right ; because of the express injune- 
tion that he is to make use of only such grains as are ‘fit for 
hermits.’ 

‘Thus we find that the whole explanation regarding the text 
referring to the fire kindled daring the month of Shravana 
(explanation B above), and all that follows is not acceptable. 

Further, verse 4 has spoken of the man ‘taking with himself 
the sacred fire’,—and not Leaving it behind. As for its being com- 
mitted to another person, it is going to be laid down thatit is to be 
doneeither by the man whois going to die, or whois going out for 
the first time, Then again, the 7urayqna and other rites that are 
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prescribed (in verse 10) for the Hermit (and which arc all Shrauta 


rites to be performed in the Shrauta Fire of the Agnilutra) 
cannot be explained, if the present verse refers to the fresh 


Smärta fire kindled in Shrévana, In fact, this latter Fire-kind- 
ling could be done only by one whose wife bas died,—such. being 
the implication of the actual words laying it down. Or, it may 
be done in a case where the man retires to the forest immediately 
after Studentship- 

From all this it follows that when an Aynihotrin retires to 
the forest, he shall do so along with the Fire, and accompanied 
by his wife. 

In the forest, the rites are to be performed ‘according to 
law’, with Vrīhi and other grains; and these grains (though 
belonging to the cultivated category) may somehow or other 
be brought under the category of ‘grains fit for hermits.’ Specially 
as Vrihi and Yava (which are cultivated grains) are quite sacred. 

For the man who has not maintained the Fire, the duty of 
‘committing the Fires to his wife’ may be accomplished 
somehow with reference to the Fire kindled according to smarta 
roles. This would be only right, as both are ‘smarfa’ acts. In 
the case cf a man who has two wives, and one of these has taken 
charge of the Fires, the * committing of the wife to the children’ 
would apply to the second wife. 

‘Not omitting’—‘Omission’ is disobeying the Injunction; the 
non-performance of an actinthe form in which it has been 
prescribed. This hd been added only for the purpose of filling 
up the metre ; similarly also the term ‘ yoyafah, ‘taking care? 
The construction is ‘yogatah askandayan’, ‘taking care not to omit, 
i e, carefully keeping up. The ‘care’ here refers to the in- 
junction itselt— (9). 

VERSE (10). 
1 AND THE AGRAYANA, AS ALSO 


Hz smart renrona rne Damsr 
THE ÜHXTURMASYA SACRIFICES, AND THE TURiYAYA AND 
Dixgivaya IN pus Onpen.—(10). 

Bhasya. 
* Darshesfyagrayanam is a copulative compound consisting 
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of the two terms ‘darshésti” and ‘ayrayana’, * Chaturmāsya’ 
t Turăyana’ and * Dicksayana’ are the names of particular 
shrauta rites. 


According to some people the performance of the Turayana 
and the rest is obligatory—(10). 


VERSE (11). 


Winn THE PURE GRAINS FIT FOR MERMINS, WHICH GROW IN SPRING 
AND IN AUTUMN, AND WAICH HE HAS HIMSELE GATHERED, HE 
SHALL SEVERALLY PREPARE CAKES AND BOILED MESSES, ACCORD- 
1NG To raw— (11). 


Bhasya. . 
If the phrase ‘grains jit for hermits’ is not connected with 
what has gone before, then there is no room for the objection— 


“how can the sacrificial offerings be made, which are laid down 
as to consist of Prihi and other cultivated grains ? ” 


The * boiled mess’ and ‘cake’ meant here are those that have 
been prescribed by the rules laid down for Hermits. 

 Pasanta’—those that grow, or ripen, during spring; 
similarly * shárada ’. 

* Sacred! —this is a mere re-iteration, 


* Which he has himself gathered ’.—This forbids such. means 
of livelihood as receiving gifts and the like. Vor the due fulfil- 
ment of the aforesaid smérta rites, grains have to be gathered 
by wandering hither and thither. Í 

“According to law’, ‘severally’—Both these terms are 
added for filling up the metre —(11). 

VERSE (12). 
HAVING OFFERED TO THE GODS THAT MOST PURE OÈFERING CONSIST- 

ING OF WILD-GROWING THINGS, HE SHALL TAKE TO HINSELP 

THE REMNANT, AS ALSO THE SALT PREPARED BY EIWSELE — (19). 

Bhagya. 
He should eat only what remains after the offerings to the 
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gods have been made on the New end Full moon days,-and not 
any herbs, roots, fruits and the rest.— He shall take to himself the 
remnant’ ;—shall use it for his own purposes, ie. for the sus- 
taining of his body. 


He should eat only such salt as is ‘prepared by himself? and 
not rock-salt &c.—(12). 


VERSE (13). 


Hz SHOULD BAT THE VEGETABLES THAT GROW ON LAND AND 
IN WATER; ALSO FLOWERS, ROOTS AND FRUITS, THE PRO- 
DUOTIONS OP PURE TREES; AS WELL AS OILS PRODUCED 
FROM PROITS.—(13}, 


Bhagya. 


He should ent those growing on land and in water ; as also 
flowers, roots and fruits.—(13). 


VERSE (14). 


His SHALL AVOID HONEY, MEAT, CABRAGES, MUSHROOMS, THE 
FRAGRANT GRASS, THE POT-HERB AND THE ‘SHLEŞMÄ- 
Taxa’ rRUITS,—(14;. 


Bhasya. 


‘Bħaumäni Kavakani—The term ‘kavaka’ has already 
been explained (under 5-5) asa synonym of ‘chhatraka’ (mush- 
rooms). These mushrooms grow on the ground, as also in 
the hollow of trees and other places. Hence the specification 
"land-grown!. 

This however would appear to becontrary to usage; spe- 
cially as among the duties of the Houscholder, all kinds of mush- 
room have been forbidden, and for the Hermit, the discipline, 
if anything, should he stricter, 

25 
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For this reason the term ‘bhauméni’ should be taken sepa- 
rately by itself; and it should be understood as standing for the 
*gojiwib?! (cabbage), which is well-known among foresters,—and 
not for anything grown on the land. 

Mushrooms having been already forbidden before, their 
repeated prohibition in the present text is for the purpose of 
indicating that the eating of the fragrant grass and other things 
involves the same Expiatory Rite as that of mushrooms. 

‘Bhustpna’ (fragrant grass) and ^shigruka! (pot-herb) are 
the names of particular kinds of herbs well known among 
cultivators—(14)- 


VERSE (15). 


Ix THE MONTH OF AsHVINA HE SHALL THROW AWAY THE 
FORMERLY-GATHERED ‘HERMIT’S FOOD’, AS ALSO THE 
WORN-OUT CLOTHES AND THE HERBS, ROOTS AND FRUITS. 
(15). 


Bhasya. 


This throwing away of the food during the month of Ashvina 
is applicable to cases where the man is either one who lays by 
provision for six months or for one who does it for a year. 

“As a rule hermits’ food should be collected only in such 
quantities as may be actually needed for the rites to be performed ; 
so that there can be no surplus; under the circumstances, what 
would be there to be thrown away 2” 

The answer to this is as follows :—At the time that the man 
is gathering food he cannot always keep a weighing balance in his 
hand ; hence it is quite possible that some small quantities may 
be left over ; and it is these that have to be thrown away during 
the month of Askuna, 

‘Worn out clothes’—There is no throwing away of such 
clothes as are not worn out-—(15), 
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VERSE (16) 


He SHALL NOT EAT ANYTHING PRODUCED BY PLOUGHING, 
EVEN THOUGH IT MAY HAVE BEEN THROWN AWAY BY 
SOME ONE; NOR SUCH FLOWERS AND FRUITS AS ARE 
GROWN IN VILLAGES, EVEN THOUGH HE IN BE IN DISTRESS. 
—(16). 


Bhésya. 


OE forest-grown things also, those ‘produced by ploughing’ 
are forbidden ; whlie things grown in villages, even though not 
‘produced by ploughing’, have been already forbidden by verse 3 
above; the present fresh prohibition is meant for flowers and 
fruits, and this prohibition applies to the use of village-grown 
flowers and fruits in the worshipping of gods &c. 

‘Bren though he be in distress.—That is, even though 
nothing else be available, and the worshipping of gods 
be absolutely necessary,—these things shall not be used even as 
substitutes. 

The term ‘api’, ‘even’, should be construed away from where 
it occurs ; the sense being—‘even flowers shall not be used, what 
to say of grains ?—(16). 


VERSE (17). 


Hx MAY BR ONE LIVING ON FOOD COOKED BY FIRB, OR ONE 
EATING ONLY WHAT RIPENS IN ITS OWN TIMB; HE MAY 
USE THE STONK FOR GRINDING OR HE MAY USB HIS 
TEETH 4s THR MORTAR.— (17). 


Bhásya. 


One living on food cooked by fire'.—One whose food consists 
of vegetables and rice d. cooked by fire. 

Or he may cat only such fruits of trees as ripen themselves 
in their season, 
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Or his food may consist of flour obtained by grinding 
nivdra and other grains. That is, he should grind these grains, 
and having thus turned them into dough, eat it. 

Or this phrase may mean that those nuts that ripen in their 
own season, and which have a kernel beneath a hard crust,—the 
outer crust of these should be broken with stone and the inner 
kernel eaten. 

“Dantoliikhalikah’.—One who has his teeth for the mortar. 
‘That is the outer crust of nuts may be removed with the teeth. 
This however ought not to be done even though the nut may 
have been cleaned. 

Or the phrase may be taken as qualifying the eating; the 
sense being that—‘the shall eat in such a way that bis teeth may 
serve the purposes of the mortar, in the thumping and removing 
of chaff’.—(17). 


VERSE (18). 


He way pe EITHER ONE WHO WASHES OFF IMMEDIATELY, 
OR ONE WHO LAYS BY FOR A MONTH, on ONE WHO 
LAYS BY FOR SIX MONTHS, OR ONH WHO LAYS BY FOB A 
yean.—(18). 


Bhasya. 


The food that has been described above, he should obtain 
day after day, just enough to serve for the day. 

The man who bas a collection thut lasts for one month, 
The form is obtained by the adding of the affix ‘than’, Or the 
reading may be ‘mdsasaiichayakah’ and the word explained as a 
Bahuvrihi compound: ‘he whose collection is sufficient for a 
month’ 

Similarly with the last two expressions.— (18). 
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VERSE (19). 


HAVING COLLECTED FOOD TO THE BEST OX HIS ABILITY, HE 
SHOULD EAT IT AT NIGHT, OR DURING THE DAY; OR 
EH MAY DO IT AT EVERY FOURTH TIME, OR AT EVERY 
zionrH ram.— (19). 


Bhagya. 


Two meals having been prescribed for the man’s ordinary 
purposes, the present text lays down the dropping of one 
of these meals for the Hermit, ‘The sense is that as age 
goes on advancing, the man should go on dropping the meal- 
times one by one. The ‘fourth’ meal-time is to be computed 
in the same manner us the ‘eighth’: Three days having 
elapsed, if one eats in the evening of the fourth day, he 
comes to be regarded as eating ‘every eighth time’. The act 
of eating being the subject-matter of the context, the 
fourth’ (or ‘eighth’) time has to be taken as referring tc 
that uct.—(19). 


VERSE (20). 2 


Om HE MAY LIVE DURING THE BRIGHT AND DARK FORTNIGHTS 
IN THE MANNER oF TAB ‘CHANDRAYANA’ PENANOR; 
OR HE MAY HAT ONCE AT THE END OF BAOH OF THR TWO 
TORTNIGHTS, BOILED BARLRY-GRUEE.—(20). 


Bhasya, 


Ends of the fortnightsie, the New Moon Day and the 
Ful Moon Day ;—on these two days he shall eat boiled 
parley-gruel ;—‘once’ ie. either in the morning or in the 
evening. —(20). 
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VERSE (21). 


On, HE MAY ALWAYS SUBSIST ONLY ON FLOWERS, ROOTS AND 
FRUITS, WHIOH HAVE RIPENED IN THEIR OWN SEASON AND 
FALLEN DOWN SPONTANROUSLY,—KEEPING FIMM IN 
THE WAYS OF LIVE PRESCRIBED IN THE ‘VAIKBAWASA’ 
InstirurEs.—(21). 


Bhasya. 


‘Ripened in their own season’ — The jack-fruit and some other 
fruits are ripened (artificially) by means of fire also; and it 
is with a view to exclude these that this epithet has been 
added. But fruits ripened by means of fire are not forbidden 
for the Householder. 

‘Vaikhanasa’ is the name of a treatise where the duties of 
the Hermit are prescribed ;—keeping firm on these rules ;—ie. 
he should seek to learn also the other details of life prescribed in 
that treatise. —(21), 

VERSE (22), 

Hx SHALL ROLL ABOUT ON THE GROUND, OR STAND ON TIP-TOR 
DUBING THE DAY; HR SHALL BEGUILE HIS TIME BY 
STANDING AND SITTING, GOING TO WATER AT THE 
“Bavanas’.— (22). 

Bhásya. 

‘Rolling about—Lying down on the gromnd on one side 
for sometime and then turning over on the other side, He shall 
` pass his time thus rolling about, except during meal-time and 
the time during which he has to move about, he shall 
neither sit down nor walk about, nor sit on a bed, or a seat, or a 
parapet. 

‘On tip-toe' —‘prapadaih’.—He shall stand’, 

‘By standing and sitting’ —During the day; as for the 
night, it is going to be declared that the man.should sleep on 
the bare ground, 
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‘At the savanas.’—ie, in the morning, at midday and 
in the evening ;—‘yoing to water.— This indicates that where 
a river or some such reservoir of water is not available, 
one may perform his bath even with water pulled out (of 
2 well).—(22). 


VERSE (29). 


DURING SUMNER HR SHALL KEEP VIVE FIRES; DURING THE 
RAINS, BE SHALL HAYE THR SKY FOR HIS SHELTER; NYD 
DURING THE WINTER HE SHALL KEEP WET CLOTHES; 
GRADUALLY INORBASING IIS AUSTARITIES.—(23). 


Bhasya. 


He shall heat himself with five fires; he shall kindle four 
fires close to himself on his four sides and shall expose himself 
to the sun at the head, 

During the rainy season, he shall have the sky for his 


sole shelter; ie. he shall live in a place where the rain falls, 
and he shall not hold the umbrella or any such thing to ward off 
the rain, 

‘During the winter’,—ie. whenever it is cold; Le. during 
the two seasons of Zemanía and Shishira (Winter and Mid- 


winter) —he shall have his clothes wet. 
!Graduall/—In due course.—(23). 


VERSE (24). 


Barmwo at THB THREE SAVANAS, HN SHALL OFFER LI- 
BATIONS TO TEE GODS AND Pings; AND PRACTISING 
HARSHER AND HARSHER AUSTERITILS, HE SHALL BMACIATR 
xis nopy.—(24). 


Bhasya. 


‘Upasparshana’—means bathing. 
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‘Austerities’—such as holding up the arms permanently, 
fasting during the whole month, or for twelve days, and 
so forth. 

‘Harsher'—what is calculated to cause greater suffering 
to the body. 

He shall ‘emaciate’,—make to dry up,—his body.(24). 


VERSE (25). 


HAVING REPOSITED, ACCORDING TO RULE, THz Seravra Fires 
WILHIN OMSELY, HE SHALL BE A SIDENT RERMIT, 
WITHOUT FIRES AND WITHOUT A HOUSE, LIVING UPON 
noors AND FRUITS. —(25). 


Bhasya. 


*Vaitàna'—Shrauta. 

These fires he shall reposit within himself, by swallowing 

their ashes and perfoming such other rites as have been laid 
down in connection with it. The exact procedure of this re- 
positting should be learnt from the Shravanaka (2). 
+ When austerities have. been performed for a long time, 
and the man has reached seventy years of age, then, still remain- 
ing a hermit, he shall be ‘without fires and without a house’ ; 
ie, he shall give up his thatched dwelling-house. 

“Where then should be live ?” 

He shall dwell ‘at the roots of trees',—as is going to be 
said in the next verse, 

‘He shall be a silent hermit’—The construction is ‘munih 
aya’, ‘he shall be a muni’; which means that he shall keep 
his speech under control; the man who has his speech under 
control is called ‘a keeper of the vow of silence’. 

‘Living upon roots and fruits’ —This serves to exclude all 
other kinds of food; he shall not eat even Nivard and the 
other wild grains, —(25), 
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‘MAKING NO EFFORT TO OBTAIN PLEASURE-GIVING OBJECTS, AND 
MAINTAINING CELIDACY, HB SHALL SLEEP ON THB GROUND ; 
AND NOT CARING FOR SHELTER, HE SHALL HAVE THE 
ROOTS OF TREES FOR HIS DWELLING.—(26). 
Bhasya. 

He shall make no effort to obtain things that give pleasure ; 
eg. troubled by heat, he shall not move into the shade, and 
troubled by cold, he shall not kindle fire. If, however, his 
sufferings are removel by auch natural causes as the falling 
of the sun’s rays and the like,—this is not forbidden. This 
rule refers to seasons other than the rains; because special 
rules have been prescribed with special reference to this 
latter season, 

Or, the text may be taken as prohibiting the use of medicines 
by the hermit if he happen to fall ill,—being cured of disease 
also being a kind of ‘pleasure ;’ hence he shall not make any 
effort to secure this pleasure. 

‘Sleeping on the ground’;—ic. he shall sleep on the 
ground, covered only with grass, 

*Shelte?-—dwellingeplaces, such as houses, tree-roots and 
so forth ;—for these he shall not care; he shall not have any 
hankering after the possession of these. 

He shall make the roots of trees his dwelling. In the event 
of their being not available, stone-slabs, mountain-caves and such 
places have also been ordained for him,—(26). 


VERSE (27). 

Hu SHALL BROBIVE ALMS JUST ENOUGH FOR SUDSISTENOE, 
ONLY nom BRimMANA-HERMITS, OR FROM SUCH 
‘TWICE-BORN HOUSEHOLDERS AS LIVE IN THE FORESTS. 
—(27). 

Bhasya. 
The Locative ending in ‘dpasisu’ &e. has the sense of 
26 x 
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the Ablative; meaning ‘from hermits’=‘he shall receive alms’, 
—in the event of his being unable to obtain fruits and roots -= 
‘or from such householders as lve in the forests’, 

‘Enough for subsistence’ ;~—what is just sufficient to satisfy 
his hunger.—(27). 

In the absence of such alms.— 


VERSE (28), 


Wanz DWELLING IN tue FORES, NE MAY BRING FOOD 
WHOM THE VIGEAGE,—RECEIVING 1T EITHER IN HIS 
HOLLOWED HAND OR IN A POTBÜERD,—AND RAT RIGHT 
MOnSELs.— (28). 


 Blásya. 


The use of the term ‘ morsel ’ implies that the alms are not 
to consist of fruits and roots only. In fact the present text permits 
the use of cultivated grains, in the absence of wild ones. 

Receiving the alms either ‘ in the hollowed hand '—without a 
dish—or in a piece of broken earthenware, dish, &c,—(28).. 


VERSE (29.) 


Tue BRĀHMAŅA DWELLING IN THE FOREST SHALL ATTEND TO 
‘THESE AND OTHER RESTRAINTS ; AND ALSO TO THE SEVERAL 
Veno TEXTS OONTAINED IN tm UPANISADS, IN ORDER to 
ATTAIN THE Surv.—(29), 


Bhasya, 

These ‘restraints’—observances and ‘others’=such as 
standing in water, keeping the eyes closed and so forth. 

* Vedic teats contained in the Upanisads.’—=He shall study 
the texts contained in the esoteric sections of the Veda, and think 
of them and ponder over them ; * ín order to attain the Self." 

Or this may refer to the several forms of worship that have 
been laid down for attaining Brahman, 


! Several "—this is a mere re-iteration.—(29). 
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VERSE (30). 


SUCH OF THESE AS HAVE BERN ATTENDED TO BY SAGES AND BBĀH- 
MANA HOUSEHOLDERS, FOR THE ADVANOEMENT OF KNOWLEDGE 
AND AUSTERITIES, AND ALSO FOR THE PURIFICATION OF THE 
Bopx—(30). 


Bhasya. 


It has just been stated in general terms that * he shall attend 
to others’ ; this might be taken to imply the propriety of practis- 
ing the restraints and observances laid down in the ‘ Shatya’, 
the ‘ Pashupata’ and other heterodox scriptures, Hence the 
present verse is added for the purpose precluding these, 

‘ By sages.’—The Mahabharata describes several restraints 
and observances practised by the ancient sages, 

Those attended to by ‘ Bráhmana-householders ' ;—as has 
been declared under Gautama (3:9)—* This refers to those coming 
later, also, because there is no incompatibility in this”. 

* Knowledge'—the realising of the unity of the Self; this 
one should ‘ advance ’—confirm, strengthen—by the study of the 
Veda, 


* For the purification of the lody '—he should attend to the 
restraints relating to the regulation of food—(30). 


VERSE (81). 


On, wavine Fixen uron zug NorrH-Hasrancy DIRECTION, EN 
SHALL GO FORWARD, MOVING STRAIGHT ON, INTENT AND LIVING 
UPON WATER AND AIR—TILL THE FALLING OFF OF HIS 
nopx.—(31). 


Bhasya. 


The‘ Aparājitā’ is the name of the NortheEasterly direction, 
known among the people as ‘ Aishani’ ;— Having fized upon’ 
this direction—as “this is the direction towards which L 
shall go',—he should proceed towards it. 
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* Moving straight on'--not swerving from his path, not 
seeking to avoid even rivers and streams. This is a rule laying 
down the going towards the North-Enst. 

* Intent, living upon water and air, till the falling off of the 
body.’ —That is, until the‘body falls off, he shall live upon air 
and on water. 

* Intent?,—having concentrated himself by the rules of Yoga. 

This refers to the ‘Grand Journey’ (towards certain 
death)—(81). 


VERSE Q2). 


HAVING DISOARDED HIS BODY BY ONB OF TEESE METRODS 
ADOPTED BY THE GmEAT SAGES, Tas BRAHMANA, WITH SORROW 
AND YEAR DEPARTED, BECOMES SXATUED IN TH REGION OF 
Buamus.—(32). 


Bhasya, 


The austerities spoken of above and the ‘Grand Journey’ 
just ispoken of constitute ‘ihe methods adopted bg the Great 
Sages? By ‘one of these'—by drowning in a river, by falling 
from a preicipice, by burning one'self by fire, by starving oneself 
to death—one should discard his body. 

The result of this is that ‘with .sorrow and fear departed’ 
he reaches the regions of Brahman. ‘Sorrow’ consists in the 
experiencing of the sufferings of hell, ete,—‘ Fear ’—of going to 
hell. Both these disappear for the man; and directly—not having 
to pass through the several stages of Light, ete.— he goes to the 
region of Brahman, 

The ‘region of Brahman ’ is a particular place, superior 
than Heaven itself; and in that ‘he becomes exalted '—remains. 
to honoured. This does not mean that he obtains the ‘ Self- 
sovereignty’ of Brahman; since the text distinctly adds the 
term ‘region? ; specially as Liberation is going to be spoken us 
being led to from the fourth Life-stage. 
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They say that Liberation is not attained by mere Action. 

But this is not right ; since in this very work it has been 
said—‘he should study the Vedic texts contained in the Upani- 
şads in order to attain the Self’ ; and ‘attainment of the Self’ is 
nothing more than meditating upon the Self and thereby becoming 
absorbed in it ; there can be no other meaning of the term ‘attain’. 
And further what is to be meditated upon by yogins in connection 
with the Upanişad-texts is the Self:—‘One fixed in Brahman 
reaches immortality’, ‘he becomes absorbed therein’ and so forth. 

It might be argued that—‘ there are other forms of success 
proceeding from austerities, spoken of in such texts as ‘if he is 
desirous of reaching the regions of the Pitrs ete. etc.’ ; wherein 
we find it stated that man can attain that degree of greatness 
which belongs to Brahman, and which is acquired by his 
determined activity ; but this cannot be Liberation.” 

But this is not right. Because there is no distinction made. 
‘The man of action is just as much entitled to ‘Immortality’ 
(which is Liberation) as to the forms of worship leading to 
inferior results. lt is nowhere declared that those forms of 
worship which relate to Non-duality shall be followed by the 
Renunciate only. 


“But, having declared that ‘there are three departments of 
Dharma’, the Upanisad (Chhindogya) names ‘sacrifice, study 
and charity’, which represent the duties of the Housebolder ; 
then it mentions ‘austerity’ which refers to the Hermit; then 
it speaks of the ‘Student dwelling in the Teacher's house’, which 
refers to the Life-long Student; and lastly it mentions ‘one 
who is fixed in Brahman’, and this refers to the Renunciate, 
Further on, it declares that the former three lead to ‘sacred 
regions’; from which it follows that it is the remaining fourth, 
the Renunciate, who attains Immortality.” 

Not so at all ; the term ‘brakmasamstha’, ‘fixed in Brahman’, 
is used in its literal sense of ‘one who is given up to meditating 
upon Brahman’ fand this has no reference to any particular 
stage of life]. 
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“Tf all men were equally entitled to it, then all that the 
Upanisad need have said is ‘one who is fixed in Brahman reaches 
Immortality’ [and nothing need have been said regarding the 
three life-stages)”. y 

Not so ; what the passage means is that,—'the several life- 
stages lead to sacred regions, which constitutes the result 
mentioned in connection with -the Injunctions relating to the 
stages ; but if, while still in the same stages, i£ a man fixes himself 
upon Brahman, he attains Immortality, which means non-return 
to birth? 


“ Those who know the Self have declared that Brahman is 
non-dual ; and It is also called ‘onein whom all activity has 
ceased’ ; the Life-stages on the other hand, all constitute the 
path of activity, consisting of the performance of various acts 
leading up to various results ; so that there is a clear incom- 
patibility between the ‘knowing of the non-dual Self’ and the 
performance of the Agnihotra and other rites, which are 
inseparable from the stages of the Householder &e, and which 
are all based upon notions of diversity”. 


Our answer to this is as follows :—This would be equallé 
applicable to Renunciation also, which also consists of restraints 
and observances, which presuppose diversity. 


Tt might be argued that—“For the man who has renounced 
all activity and entered the path of Inaction, there are no 
scriptural injunctions at all", 


Such certainly is not the meaning of the scriptures. 
Renunciation js going to be described as ‘the surrendering of the 
notions of Z and mine’, and not the abandoning of all that is 
enjoined by the scriptures, Further, in connection with the 
enuvciate also, when he is hungry and goes about begging food, 
the notion ef sétion and agentis always present. Under the 
circumstances, what reasonable man could assert that—'"'in the 
case of the Renunciate there is no incompatibility between his 
engaging in the said acts pertaining to the ordinary worldly life 
and his realising of the non-dual Brahman,—while there is a 
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clear incompatibility between this latter and the performance of 
the Agnihotra and other acts prescribed by the scriptures” ? 


The following argument may here be put forward :—* When 
the Renunciate is hungry and engages himself in eating, there is 
certainly incompatibility between this act and bis knowledge of 
Self ;but this incompatibility or incongruity lasts during that 
ime only ; just when a man walks in the dark he may put hist 
foot upon thorny places ; but when the sun rises and he obtains 
sufficient light, he places his foot only upon the right path, 
which is free from thorns ; in the same manner, during the time 
that the man is suffering from hunger, he loses sight of his 
knowledge of Self ; but as soon as the cessation of hunger comes 
about, like light in the other case, his firm conviction regarding 
the Self reasserts itself and the man regains his knowledge". 


The same may be said regarding the Hermit also. 


For the Householder also, there would be nothing incon- 
gruous in his attending to his wifeand children and also 
meditating upon Brahman, 


“But how can the man of manifold activities, who has 
become identified with diversitty, ever obtain conviction regarding 
Non-duality” ? 


In connection with the duties of the Houscholder also it has 
been laid down that—‘he shall meditate in solitude’ (4.248), and 
“having made over eveything to his son &c.' (4.247). 


© Tt has been declared in the Shruti that ‘the man desiring 
heaven should not die before the span of his life has ran out % 
how then can there be any ‘giving up of the body" for the Hermit ? 
Tt is not possible for the present text to restrict this Shrutistext 
to cases other than that of the Hermit, Because the Shruti is 
more authoritative, and as such, could not be restricted in its scope 
by the Smrti.” 

There would be no going against the said Shruti if the man 
were to seek death when his body is torn up by old age and by 
sorrows and he knows that death is near at hand. What the 
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‘Shruti says is before the span of his life has run out’; where as 
if dying were not considered right under any and every circum- 
stances, then it would have simply said ‘one desirous of heaven 
should not die” Further, the Upanisads speak of several signs 
of approaching death ; ahd these also have their use in connection 
with the’ Shruti in question ; the sense being that ‘unless a man 
knows of impending death by means of such signs he shall not 
seek to die.”—(32) 


SECTION. 4 


The Renunciate. 


VERSE. (33) 


HAVİNG THUS PASSED THE THIRD PART OP HIS LIFE IN THE FOREST, 
THE MAN SHALL, DURING THE FOURTH PART, RENOUNCE ALL 
ATTACHMENTS AND GO FORTH (A WANDERING MENDIOANT).—(33). 

Bhásya. 

Henceforward we have the description cf the fourth life- 
stage. 

‘Third part'—i.e. having remained in the forest for 
some time ; for such time ns would suffice for the due performance 
of austerities and the proper allayment of longing for objects of 
enjoyment. The phrase cannot be taken as standing precisely for 
the exact ‘third part’ of the man’s life ; because the period of 
the life-stage is not determined precisely with reference to one 
hundred jears (the alleged span of man’s life); because the time 
for entering on the third life-stage has been indicated as that 
marked by the appearance of ‘wrinkles and grey hair’; and in every 
man these do not always appear at the completion of fifty years, 
‘Then again, elsewhere it has been declared that ‘one should 
go forth on the completion of his austerities’. 

“ In the case of the other life-stages the time bas been pre- 
cisely indicated—eg. (a) Studentship shell continue till the 
Veda has been got up, (b) the life of the Householder shall 
continue till the appearance of wrinkles and grey bairs; in the 
present instance however no such time is indicated ; whether we 
take it to be the ‘third part? as asserted in the present text, or 
‘on the completion of austerities, —even so we stand in need of 
information regarding the exact time meant; for there is no 
knowing by what time one’s austerities might be completed. 
For these reasons it is necessary that the time should be indicated 
by the words of the text.” . 

2T 
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It has already been explained that the ‘third part of life” 
cannot be determined with reference to ‘a hundred years’; and as 
regards the exact time, it has been clearly indicated by such 
"words as—' one should take to the life of the Wandering Mendi- 
cant after the body has fully ripened’; which means that ‘one 
should go forth after he bas performed enough austerities, and till 
sufficiently advanced age, to be convinced that there is nó more 
chance of any recrudescence of the passions.” 

Having passed ’—having lived thiough ;; i.e. having carried 
on the duties as detailed above. 

‘Renouneing of attachment” consists in not harbouring 
notions of J and mine, in resting within one self.—(33). 


VERSE (34) 


lr ONE, APTER PASSING FROM STAGE TO STAGE AND AFTER OFFERING 
THE SACRIFICES, WITH SENSES SUDDUED, TIRED OF ALMS AND 
OFFRRINGS,—GOES FORTH AS A WANDERING MENDIOANT, AND THEN 
DIES, THEN HE PROBRPERS,—(34) 


Bhasya ` 

This verse lends support to the view that one should pass 
through all the life-stages.—‘ Passing from stage to stage ; that is 
passing from the Householder’s stage to that of the Hermit, 

* After offering the sacrifices'—during both the stages. 


* With senses subdued’ —when he becomes so, then alone le 
should go forth. 


* Iy he dies, then he prospers'—i. e. obtains most excellent 
for splendour, 


* Tired of alms and offerings’—by having recourse to these 
a long time. 


This is a reiterntive reference to the duties of the Life- 
stages.—(35). . 
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VERSE. (85) 


ONE SHALL TORN HIS MIND TOWARDS LIDERATION ONLY AFTER HAVING 
PAID OFF THE THREE DEBTS ; WITHOUT HAVING PAID THEM, IF HE 
SEEKS FoR LIBERATION, HR SINKS DOWNWARDS.—(35) 


Bhasya. 

* Paying of’—Clearing off the debt. 

‘One shall turn his mind towards Liberation’—The term 
‘liberation’ here indicates the stage of Renunciation; it is 
this stage that is spoken of as the principal path which 
leads to Liberation only ; not so the other stages (which lead 


to other results also); hence "liberation! means the Stage of 
Renunciation.— (85). 


SECTION. 5 
The manner of Paying the three Debts. 


VERSE (36). 


‘Avren HAYING STUDIED rae VEDAS ACCORDING. TO BUL, 
HAVING BEGOTTEN SONS IN THE BIGHTPUL MANNER, AND 
HAVING  OFPERED  SACAUMCES TO THB BEST OF HIS 
ABILITY,—HE SHALL TURN HIS MIND ‘TOWARDS  LIBERA- 
10x, —(30). 


Blasya. 


This Smrti-text reiterates what has been said in the follow- 
ing Shruti—‘Man is born beset with three debts—the debt 
of -sacrifice to the gods, the debt of offspring to the Pitrs, 
and the debt of vedic study to tho sages’ (Shatapatha-Brah- 
mana, 1.7.2.1), 

“But the Jabala-shruti has declared that—‘one should go 
forth as a mendicant after having been a house-holder, or he 
may go forth directly after studentship',” 

Our explanation of this is as follows :—What the text just 
quoted does is to mention the mere coming into existence of 
the stage of Renunciation ; and if it were taken in its literal 
sense it would be contrary to what is said in the following verse 
regarding the impropriety of ‘going forth, without having 
begotten offspring’, 

“Well, when we have the Shruti just quoted, what if it 
be contrary to a Smptistext ?” 

We explain, The necessity of taking to the House- 
holder’s life has been directly enjoined (with all its details) ; 
while all that the text does in regard to the Renunciate 
is to enjoin that ‘one shall go forth’; and nothing is 
said as to the rites to be performed by the Renunciate, or 
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the procedure to be adopted in regard to those rites. As 
regards the Householder on the other hand, the Agnihotra 
and other rites have been prescribed along with all their 
appurtenant details, This is what we’ meant (by urging 
that the Shrut text quoted, if taken in its literal sense, 
would be contrary to the Smrti-text) ‘Those persons then 
who, not knowing of the Shruti text describing the ‘three debts’, 
take their stand upon Smrii-texts only, and become life-long 
‘students’, find themselves running up against the ‘House- 
holder's Life’ which has been directly enjoined. 

There are some people who explain the Smrti-texts relat- 
ing to the 'Lifelong Student’ as applying to the case of such 
men as are suffering from impotence or some such debility, and 
are, on that account, not entitled to entering upon the House- 
holder's Life, 


But we do not understand what these people really mean, 
Their meaning may be as follows:—Such a person is not 
entitled to the rites laid down in the Shruti, on account of their 
being incapable of properly accomplishing such acts as the ez- 
amining of the clarified butter (which cannot be done by the 
blind), or the walk in Vignu's steps (which cannot be done by 
‘the Jame); and that even so the said Shruti-texts have their 
‘application in the case of such men as are capable of duly 
accomplishing the rites with all the snid details; so that there 
is no need for taking them as forcing the disabled persons 
also to perform the acts”. 

If this is what is meant, then as regards the Smrii-texts 
also which speak of the ‘Life-long student’,—such a student 
tulso would have to ‘fetch water for the Teacher, to beg for food, 
“and so forth ; and in regard to the Renunciate also it has been 
declared that ‘he shall not dwell in any one place for n second 
night’. So that how could the blind and lame be entitled to 
these life-stages as prescribed by the Smrti-texts? In fact the 
Initiatory Ceremony (upanayana) itself is clearly indicative of 
all (the four life-stages), Hence the desire of the person for 
marriage, which is referred to later on (9203) in the texts 
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‘if he has need for a wife ete. &c.' Though in connection 
with the Initiator Ceremony also, there are several details, 
such as looking at the sun, going round the fire and so forth 
(which cannot be done by the blind or the lame), yet—in as 
much as the uninitiated person, by reason of his having’ become 
an outcast, would not be entitled to marry,—it is open to the 
man to keep up bis studentship, even though defective, by 
serving his Teacher to the best of his ability. As for the 
impotent man, he is, by his very nature, unfit for the Initiatory 
Ceremony ; in fact, like the outcast, he is not entitled to any- 
thing at all. 

From all this our mind is not satisfied with the 
view that the life of the Renunciate (directly after student- 
ship), or that of the Life-long Student, is meant for disabled 
people. In fact the two methods may well be regarded 
as optional alternatives; as is done in the case of the 
two Vedic texts laying down oblations to be offered 
“before sunrise’ and ‘after sunrise’, And it is in accordance 
with the alternative view that all the four life-stages should: be 
passed through that we have the passage—‘ without paying 
off his debts &c.',—which is deprecatory and not prohibitive (of 
Lifelong Studentship, or Direct Renunciation). Or, it may be 
taken as referring to cases where the married man is going to 
take to Renunciation —(36). 


VERSE (37) 


Tas TWICE-BORN PERSON, WAO SEEKS LIBERATION, WITHOUT HAVING 
STUDIED THE VEDAS, WITHOUT HAVING BEGOTIEN OFFSPRING, 
AND WITHOUT HAVING OFFERED SACRIFICES, SINKS DOWNWARDS. 


(7), 
Bhasya. 


‘Sacrifices’—such as the Animal-Saerifice, the Soma- 
Sacrifice and the like, which are obligatory on persons who have set 
up the Fire.—(37). 


SECTION 6. 
Procedure of going:forth as a Wandering Mendicant. 


VERSE (38). 


Havine rerronwzp TH Prisirarya SACRIFICE, WHEREIN ALL HIS 
BELONGINGS ARE GIVEN AWAY AS THR SACRIFICIAL TRE—AND 
HAVING RePosITED THE FIRES WITHIN  EIMSELE,—THE 
BRABMAYA SHOULD Go FORTH FROM HIS HOUSE.—(38). 


Bhasya. 


* Prajapatya Sacrifice’—as prescribed in the Yajurveda ; at 
this the giving away of all one’s belongings is enjoined. After 
this has been performed, the Fires are reposited by the man 
within himself ; the exact procedure of this repositing also has 
to be learnt from that same Veda, 

The compound ‘ Sarvavedasadaksinam’ is to be treated as 
a Bahuvrihi compound ; ‘that at which all one's belongings are 
given away as the sacrificial fee’. ‘Vedas’ mean wealth ; and 
the whole of this is to be given away. This is the sense 
attributed to the ‘an’ affix in the term ‘sarvdvedasa’. Or the ‘an’ 
affix may be taken in the reflexive sense ; the ‘ Prajñādi group’ 
(which are laid down as taking the said affix in this sense) being a 
purely tentative one. 

Others have explained the "Prajapatya sacrifice’ as human 
sacrifice. At this latter the Brahmana forms the first animal to be 
sacrificed in accordance with the injunction ‘the Brahmana should 
be sacrificed to Brahman’; and ‘Prajapati’ is only- another 
name for Brahman ; and since a sacrifice is named after its chief 
deity, * Pr&j&patya' is the name for the Auman sacrifice. Further, 
it is only in connection with this sacrifice that the scriptures have 
enjoined the giving away of all belongings, the repositing of the 
Fires within oneself and the going forth as a mendicant, We have 
the following Shruti-text on this point :—‘Hnving reposited the 
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Fires within himself, and regarding this repositing as a worship 
rendered unto Aditya, the man should go forth; then alone 
does he become securer than gods and men’. 

Some people have held that the ‘repositing of the Fires 
within himself’, which is mentioned in connection with Renun- 
ciation, becomes fulfilled if the Fires are made over to the wife 
at her death ; and hence Renunciation is to be taken to only in 
the event of the wife’s death, when a second wife need not 
be taken, ; 

Bat in that case the text bearing on the subject should have 
been in some such form as—in the event of the wife dying 
first, the Fires should be made over to her at her funeral rite, 
and since the present treatise is the work of a human author, and 
not a Veda, the answer would not be available that no exception 
can be taken to its words. (?)—(38). 


VERSE (39). 


Ha WHO GORS FORTH FROM HOME AFTER HAVING GRANTED FREEDOM 
FROM ALL FEAR TO ALL BEINGS, TO THAT EXPOUNDER OF THE 
VEDA BELONG REGIONS oF LIGET. —(39). 


Bhasya, 


‘This verse eulogises the fourth life-stage at the expense of 
the Householding stage. 

At sacrifices animals are killed; the cutting of herbs and 
grasses also constitutes ‘killing’, according to the theory that “all 
that grows is animate’, It is this that constitutes the ‘fear’ of 
living beings. So that when one has gone away from home, and 
has disposed of the Fires, there is no such fear from him. This 
is what is meant by the words having granted freedom from fear 
to qll beings.’ This also indicates that the Renunciate shall not 
pick up for his use any such leavesor twigs as have not quite 
dried up. 
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* Of light’—ever effulgent ; where the rising and setting of 
the sun are not perceived ; this is what is described by the words 
of the Upanişads—‘ Beyond this the sun docs not rise or 
set,’—(39), 


VERSE (40) 


‘THE TWIOR-BORN PERSON, PROM WHOM NOT THE SLIGHTEST DANGER 
ARISES TO LIVING BEINGS, SUFFERS NO DANGER FROM ANY SOURCE, 
WHEN HE HAS BECOME FREED FROM HIS DODY.—(40). 


Blásya. 


The same iden is repeated again. 
* When he has become jreed from his body ’—i. e. when his 
present body falls off. (40) 


VERSE (41). 


HAVING DEPARTED FROM HIS HOUSE, FULLY EQUIPPED WITH THE 
SAORED THINGS, HE SHALL GO FORTH, SILENT AND WHOLLY IN- 
DIFFERENT TOWARDS PLWASURES THAT MAY BE PRESENTED IO 
mnr—(41.) 


Bhasya. 


“Sacred things’—the muttering of sacred texts, kusha-grass, 
water-pot and deer-skin ;—‘ Equipped ’—supplied—with these. 
Or ‘ pavitra’ may be taken as standing for the purifying penances. 

* Muni’,— silent; —speaking little. 

* Presented’—offered by some person ;— pleasures '— 
pleasure-giving objects, such as nice food and the like, which may 
come to him by chance,—or the sounds of music &c.,—or sons and 
other relations. When these happen to be presented before him, 
he should be ‘indifferent ’ to them; 1, e. he shall not look upon 
them for long with loving eyes, shall not listen to them, or shall 
not sit with them,—(41). 

a8 . 
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Hs SHALL ALWAYS WANDER ABOUT ALONE, WITHOUT A COMPANION, IN 
ORDER TO ATTAIN SUCCESS ; WHEN ONE REALISES THAT SUCOESS 
ACORUES TO THE. SOLITARY MAN, HE NEITHER FORSAKES NOB 
BEOOMES FORSAKEN. —(42) 


Bhatsya 

This verse enjoins solitude, 

* Alone’—denotes the giving up of past acquaintances, 

* Without a companion’:—he shall not take with him even 
his former servant &c, It is only in this way that the man becomes 
free from friendship, hatred and love; and thus comes to look 
upon all things os equal. Otherwise, ifa servant happen to be 
near him, he could bave the notion that—‘ this man is mine, 
not that’ ; and this is the attachment that becomes the cause of 
bondage. 

When he realises this, then he does not ‘ forsake'—no son or 
anybody else is ever forsaken, by him ; and hence he himself 
also is not jorsaken'—not separated from this son and others ; i. e. 
he is not beset with the pain of separation {rom them. Other- 
wise—if there had been attachment—the giving up would cause 


great pain, In fact, for such a man nó one dies, nor does he die 
for any one,—(42), 


VERSE (48), 


Hz SHALL BE WITHOUT FIMES AND WITHOUT HOME; HB MAY GO TO A 


‘VILLAGE FOR FOOD;—DISINTERESTED, STEADY, SILENT AND CALMIX- 
DISPOSED.—(48)- 


Blásya. 

The abandoning of the Shrauta fires has been mentioned 
before ; this verse speaks of the abandoning of the domestic fire. 
Or, this may be taken as forbidding the act of cooking, and of 


seeking for fuel for the fire required for the allaying of cold and 
such other purposes, 
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‘Niketa’ is home. 

‘He may go'—for one night—‘to a village for jood’; and 
having got what he needs, he should spend the rest of his time 
in the forest. This living in the village for a single night has 
been declared by Gautama. Ifthe man happen to be near a 
village, then he shall enter it only for obtaining food; but if he 
happens to be far off from it, then he may dwell there for a 
single night, and pass on to the forest for the second. 

‘ Disinterested” ;—he should not own his even such 
inanimate objects as the water-pot and the like. Or, it may mean 
that he shall not have recoursee to any remedy for his bodily 
ailments, 

Some people read 'asanbusukah! ;—' sañkusuka” means 
fickle, unsteady ; and the opposite of this denotes firmness 
of mind. 

* Silent '—with the organ of speech under his full control 

“Calmly disposed’—Calm in disposition; i. e, he shall 
give up all mental imaginings; he shall be calm by disposition 
not in mere speech (43). 


VERSE (44). 


THE POTSHERD, THE ROOTS OF TREES, COARSE CLOTH, SOLITUDE, 
EQUALITY TOWARDS ALL—ARE THE MARK OF THB 
LIBERATED MAN.—(44). 


 Blásya. 
The ‘potsherd’ —the broken jar—shall be his dish and his 
begging-bowl ;—the ‘roots of trees’ shall be his home. 
‘Coarse cloth’—Rough and torn pieces of cloth. 
‘Equally’ —towaris the friend and the enemy, to one who is 
neither a friend nor an enemy, as well as towards himself. 
‘Mark or the liberated person’. What this means is that for 
such a man Liberation is quickly attained ; not that the man be- 
comes liberated by these alone—(44). 
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VERSE (45). 
Em SHALL NOT REJOICE AT DEATH ; NOR SHALL HE REJOICE AT LIFE ; 
HE SHALL AWAIT HIS ‘TOE, JUST AS THE SERVANT AWAITS 
TER FULFILMENT oF HIS CONTRAOT—(45). 


Bhasya. 

This denotes freedom from troubles. 

He shall not seek death ; nor shall he seek life, for the pur- 
pose of acquiring more knowledge, 

‘He shall await his time".—He shall cultivate the habit of 
thinking “let anything happen at any time it may ". 

* Just as the servant waits for the fulfilness of his contract — 
‘This work I have got to do for him during the day,—if I stop 
in the middle, I shall not obtain full wages’. 

Worldliness having thus ceased, when the man’s body falls off, 
he attains Liberation, by this process and not by doing whatever 
he likes. —(45) 


VERSE (46). 


HE SHALL PLACE HIS FOOT SIGHT-PURIFIED, DRINK WATER CLOTH- 
OLARIFIED, UTTER SPEECH TRUTH-SANOTIRIED AND ACT WITH 
PURE MIND—(46). 


Bhasya, 


Having looked over the path with the eye, he should place 
his foot on a spot where there may be no animals to suffer from 
his tread. 

It being alrendy{known that one should tell the truth, the 
term ‘pitta’, ‘sanctified’, is meant to show that the term ‘satya’, 
‘truth’, is purely indicative ; hence there is nothing incongruous 
in this. 

One shall always remain pure in his mind ; i.e. he shall not 
even think of possessing what belongs to another and so forth.-(46) 
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VERSE (47), 


Hz SHALL PATIENTLY BEAR IMPROPER WORDS, AND SHALL NOT INSULT 
ANYONE j AND HE SHALL NOT MAKE ENMITY WITH ANY ONE, 
FOR THE SAKE OF HIS PRESENT BODY,—(47). 


Bhasya. 


When one speaks in a manner contrary to the scriptures, 
his words are called ‘ improper’—i.e, hard, disagreeable taunts;— 
these he shall ‘bear patiently ’—i.e, tolerate, not answer back, 
In fact, he shall not bear ill-will even in his mind; what is 
implied by the direction is that ‘on being cursed he shall pronounce 
a blessing,” which forbids even mental perturbation ; and it does 
not mean that he shall actually ask the man—‘is it well with 
you ? Because if he spoke thus (and bore anger in his mind) he 
would be a liar, saying one thing and thinking of another. 

* He shallnot insult’—shall not show disrespect towards—any 
one. That is, he shall not omit to show respect to his elders. 

* For the sake of his present body ?—i.e. if some one were to 
strike his body— he shall not make enmity with him? He is to 
think all the time in the following strain—‘ what would it matter 
whether this body perished or not, I may have an effulgent 
body’ —(47). 

VERSE (48). 
TOWARDS AN ANGRY MAN HE SHALL NOT RETORT IN ANGER; WHEN 
HE 18 CURSED, HE SHALL PRONOUNOE A BLESSING ; AND HB 


SHALL NOT UTTER AN UNTRUE WORD, SPREADING OVEA THE 
SEVEN OPzNINGS,—(48). 


Bhasya. 


‘Seven openings’—(1) Duty and wealth, (2) duty and 
pleasure, (3) wealth and pleasure, (4) pleasure and wealth, (5) 
pleasure and duty, (6) wealth and duty, and (7) wealth—pleasure— 
duty. He shall not utter an untrue word spreading over all these. 
All these are based upon notions of diversity ; and all diversity is 
untrue; hence the word relating to these is called ‘ untrue’ 
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The sense is that the man shall speak only such words as 
pertain to Liberation. 

Or, the ‘ seven openings’ may stand forfthe seven breaths in 
the head ; and these are the ‘openings’ of speech. Or, it may 
stand for the six sense-organs and Intellect as the seventh. It is 
only when objects have been perceived by means of these that 
words speak of them. Others explain that the ‘seven openings? 
stand for the seven declensional terminations. —(48). 


VERSE (49). 
CENTERED IN SPIRITUALITY, DISINTERESTED, FREE FROM LONGINGS, 


WITH HIMSELF AS HIS SOLE COMPANION, HR SHALL WANDER 
FORTH IN THE WORLD, SEEKING BIISS.—(49). 


Bhasya. 


' Spirituality’—disposition to concentrate one's attention 
upon the quest for the true nature of the self ;— centered —always 
thinking of it, he shall remain. 

* Disintrested }—this re-iterates what has been already said 
before regarding his not caring for the due fulfilment of Dharma 
and other things. 

* Niramisah’—tree from longings. Flesh is ‘amisa’, which 
indicates (figuratively) longing, by reason of the fact that living 
beings have a great liking for flesh; and this longing is forbidden. 

All the rest has already been explained before.—(49). 


VERSE (50) 


‘Ha SHALL NEVER OBTAIN ALMS EITHER BY MEANS OF PRODIGDIS 
AND PORTENTS, OR BY MEANS OF THE SCIENCE OF ASTROLOGY 
AND PALMISTRY, OB BY MEANS OF COUNSEL AND 
DISOUSSION..—(50) 


Bhasya. 


‘Prodigies’- -appearing in the heaven, in the atmosphere and 
on the earth, e. g. eclipess, the appearance of particular planets, 
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the appearance of a comet, reddening of the atmosphere, earth- 
quake and so forth. The man shall not go about describing the 
probable effects of these, for the purpose of obtaining alms. 

‘Portents'—the evil effects of planetary aspects. 

"Science of astrology’—the science which enables one to 
say—'To-day the moon is in the asterism of Kritikd, which is fit 
for starting on a journey and so forth. 

‘Science of palmisiry’—which describes the effect of marks 
in the palms and other parts of the body. 

‘Counsel’—offering advice to the King and his subjects, —in 
such form as ‘It is right to act in this manner,—make peace with 
this King—declare war with that—why did you do thisf—why 
don't you do this ? 

‘Discussion’—the urging of arguments in sheer arrogance, for 
and against certain doctrines in regard to which there is difference 
of opinion. —(50) 


VERSE (51). 
He SMALL NOT O0 NEAR A HOUSE THAT IS FILLED BY HERMIT, 
BRAHMANAS, BIRDS, DOGS OR OTHER MENDICANTS—(51) 
Bhasya 
‘Filled? where many people have collected for the purpose 
of obtaining food,—to such a place he shall not go for alms.—(51) 
VERSE (52). 


His HAIR, NAILS AND BEARD OLIPPED, EQUIPPED WITH VESSELS, STAFFS 
AND WATER-POT, HE SHALL CONSTANTLY WANDER ABOUT, 
SELW-CONTROLLED AND NOT CAUSING PAIN TO ANY LIVING 
BEINGS,—(52) 


Bhasya 
“Vessels? —to be described later on. 


*Stafjs—three; the Renunciate being required to carry three 
staffs. 
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‘Kusumbha’—is water-pot, not the colouring substance. 


What is said in the second half of the verse has been already 
suid before. (52) 


VERSE (53) 


His VESSELS SHALL BE NON-METALLIC AND FREE PROM HOLES; THE 
OLHANSING OF THESE HAS BEEN ORDAINED TO BE DONE BY 
WATER, JUST LIKE THAT OF THE VESSELS AT A SAORIFIOR(58) 


Bhasya. 
‘Non-metallic +—His vessels for carrying food or water shall 
not be made of gold or other metals. 
‘Fres from holes’—not having any holes ete 


These are cleansed, like the sacrificial vessels, by means of 
water alone; but only when they are not stained; if there are 
stained, these should be removed by the use of other (cleaning) 
substances also. (58) 


VERSE (54) 


MANU, THE SON OP SVAYAMDHU, HAS DECLARED THAT THE VESSRLS OP 
THE RENUCIATE SHALL BE A GOURD, A VESSEL OF WOOD on 
OF EARTHENWARE, OR OF SPLITS, (54) 


Bhasya 
‘Splits!—i. e. of cane, or bamboo or such other split things. 
“Vessels of the Renuneiate'—for carrying food and water. (54) . 
VERSE (55) 


"Hz SHALL GO FOR ALMS ONLY ONCE, IND SHALL NOT SEEK FOR A LARGE 
(QUANTITY; BECAUSE THE RENUNCIATE WHO BECOMES ADDICTED 
TO COLLECTING ALMS BECOMES ATTACHED TO SENSUAL OBJECTS 
arso, (55) 
Bhasya 


"What is laid down here is that the man shall eat once, this ^ 
being the purpose of the alms; it does not mean that he shall go to 
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beg only once. What is intended here is the prohibition of eating 
twice; that is, the man, having gone for alms once, sball not save 
out of it for eating again, It is with a view to this that we have 
the prohibition of eating. It is for this reason that the text adds-‘he 
shall not seek for a large quantity; Seeking for a large quantity can 
only be for the purpose of eating again and again ; specially because 
for one who delights in solitude, large quantities of food would not 
be wanted for the sake of servants and other dependents. By 
supplying areason for what is laid down, the text implies that 
even at a single meal the man shall not ent too much.—,55) 


VERSE (56). 


‘TAM RENUNGIATE SHALL GO FOR BEGGING ALMS AT A TIME WIEN THERE 
IS NO SMOKE ISSUING, WHEN THE PESTLE HAS CEASED TO PLY, 
WHEN FIRE EMBERS HAVE BREN EXTINGUISHED, WHEN PEOPLE HAVE 
EATEN, AND WHEN THE REMOVAL OP THB DISHES TAS BREN 
PuNIsHED—(56) 

Bhasya 


That time at which people have already eaten, Similarly 
with the other epithets, ‘Vidhimé’ and the rest. 

‘Removal of the dishes’—the throwing away of the dishes in 
which people have taken their food; when this has been finished. 

From all this what follows is that he shall beg for food after 
the first oceasion for the giving of alms, during the first instalment 
of the cooking, has passed away. 

“When there is no smoke’ ete., indicate the impossibility of the 
cooking being done again. 

When the pestles have ‘ceased to ply'—i. e. kept aside,—(56) 


VERSE (57). 


HE SHALL NOT BE SORRY AT NOT OBTAINING ALMS; NOR SHALL HE 
REJOICE AT OBTAINING IT; HE SHALL HAVE ONLY WHAT SUFFICES TO 
SUSTAIN HIS LIFE, AND BB FREE FROM ALL ATTACHMENT TO HIS 
ACOESSORIES.—(57) 


Bhasya 


If at the stated time he should fail to obtain food, he shall 
29 s 
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not be ‘sorry,’ dejected in mind. He shall not allow grief or joy 
to overtake bim at failing or succeeding to obtain food. 

‘What suffices to sustain his life’—This indicates the 
quantity of food to be begged. What this implies is that in the 
event of his failing to obtain alms, he shall sustain his life by 
such fruits, roots and water as do not belong to another person. 

* Accessories—vessels, staff and so forth ;—‘atfachment to 
these’ —i. e. making special efforts to obtain them ;—from this he 
should be res’; that is he shall harbour no longings.—(57) 


VERSE (58). 


"Hz SHALL DISDAIN ALL HONORII PRESENTS ; BY HONORIFICO PRE- 
sets THE RRNUNOIATE,EVEN THOUGH LIBERATED, BECOMES 
FETTERED—(58). 


Bhisy. 


“Honorific presents ’—what is given after due honouring ;— 
this he shall ‘ disdain’—deprecate, shun ; and what is deprecated 
he shall not do. T 

‘All’—at all times ; not even for a single day he shall 
accept such an alms. 

The second half of the verse is a purely laudatory exaggera- 
tion ; in reality one who has been liberated can never be ' fertered" 
again.—(58). 


VERSE (59) 


Br EATING LITTLE FOOD AND BY STANDING AND SITTING IN SOLITUDE, 
HE SHALL RESTRAIN HIS SENSES, WHEN ATTRACTED BY 
SENSUAL OBIECTS.—(D0). 


Bhasya. 


‘In solitude ’—in a place devoid of people—he shall stand 
and sit. 
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This indicates that ‘ subjugation of the senses’ is the result 
of living in solitude. Or, it may be taken tà be indicative of 
freedom from curiosity, 

He shall not stay even fora momentata place where large 
number of people, men and women, with various kinds of dress 
and ornaments, congregate.—(59) 


VERSE (60) 


By THE RESTRAINING OF THE SENSES, DY THE DESTRUCTION OP LOVE 
AND HATRED, AND BY NOT INJURING LIVING BEINGS, WE 
IECOMBS vrr FOR norontanrry.—(60) 


Bhasya, 


* Restraining’ —preventing from operating on their objects, 

‘Becomes fit for immortality.—He is enabled to become 
immortal. This shows that what is mentioned here is as useful 
as self-knowledge itself.—(00) 


VERSE (61) 


HE SHOULD REFLEOT UPON THE CONDITIONS OF MEN, ARISING FROM 
‘THE DREROTS OF THEIR DEEDS, THEIR FALLING INTO HELL AND 
‘THRIR SUFFERINGS IN THB ABODE OP THB DEATH-Q0D,—(01) 


Bhagya. 


What is stated here is a mode of meditating upon the 
Supreme Truth, consisting in the noting of the fact that birth 
and rebirth abound te! pe. 

Finding that life in the world abounds in sufferings caused by 
the separation from friends, relations, sons and wife and the loss 
of wealth &c., how could the man voluntarily go on undergoing 
the physical troubles of wandering about, begging for alms and so 
forth ? 

‘The ‘ conditions’ of men abound in pain and result from the 
defects of their actions,—from their doing what is forbidden ; e.g. 
such acts as doing injury to living beings, stealing, adultery, cruelty, 
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back-biting, improper intentions and so forth. Or ‘conditions’ 
may stand for what the man undergoes in the world of the living 
‘itself,—in the shape of sorrows resulting from poverty, disease, 
ill-treatment and so forth. 

As regards the other world, there is ‘falling into hell'—i.e. 
being born as worms and insects in places filled with urine, ordure 
and dirt &c. 

 Suffrings in the abode of the death-god’—in the form of 
Kumbhipaka and other hells. 

Something more has to be reflected upon (and this is pointed 
out in the next verse).—(61) 


VERSE (62). 


Ox tam SEPARATION OF LOVED ONES AND MIE MEETING OF HATED 
PERSONS ; ON BEING BESET WITH DECREPITUDE AND SUFFER- 
ING FROM DISEASES,—(62) 
Bhasya. 

The Accusative ending is due.to the verse being construed 
along with the verb ‘should reflect’ (of the preceding verse.) 

* Loved ones ’—sons and other relations. 

* Separation ’—caused by their untimely death. 

* Hated persons’ —Enemies. 

* Meeting | —in battle &c. 

* Decrepitude.’—' Decrepitude ' is a peculiar state of the body 
during the fourth quarter of man's age—‘ Bemg beset’—i.e, 
having the shape of the body spoilt, feebleness, weakness of the 
senses, the advent of asthma and other diseases, being loved by 
none, being jeeredat by all;—all this constitutes being “beset 
with decrepitude," 

'Diseases'—even before the advent of old age, some 
people are attacked by diseases.—(62) 

Even when reduced to such a condition, if strong desires 
continue to appear in the man, he is, irresistibly and involuntarily 
led on to the fóllowing contingencies i— 
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VERSE (63: 


Tuere 1s ron ms TyveR SOUL DEPARTURE PROM TEB BODY, THEN 
AGAIN BIRTH IN THE WOMB, AND TRANSMIGRATIONS AMONG 
MILLIONS OF LiFE-FoRNS.—(63) 


 Bhágya. 


There is ‘departure '—going out--of the life-breaths ; and 
this constitutes unbearable pain. 

* Barth in the womb ’—where there are several kinds of pain : 
the organs are not yot developed, the child in the womb is in 
utter darkness, and it also suffers from diseases, described in the 
Medical science, as proceeding from the extremely cold and hot 
foods eaten by the mother in varying quantities. 

‘Transmigrations'—passing through—‘among millions of life- 
forms';—the soul being born in the bodies of lower animals, 
worms, insects, dogs and so forth. 

Oljection—" The Inner Soul is held to be omnipresent and 
eternal ; how can there be any ‘departure’ for it, when it is 
present everywhere? how again can there be any ‘transmigration’ 
among life-forms? how too can there be any ‘birth’ for it 
when it is eternal 2” 

Our answer is as follows :—The theory of some people is 
that there lies within the body the ‘personality ’ of the size 
of the thumb, composed of rudimentary substances, mind and 
intellect ; and it is this personality that goes on being born 
during the entire series of births and deaths; and when this 
becomes endowed with a certain merit, the faculty of consciousness 
becomes manifested in it ; and it is through this faculty that the 
qualities of the said Personality come to be attributed to the Inner 
Soul. 

Or, the explanation may be that the inner soul is related to 
certain entities in the shape of the life-breath and so forth; and 
when these depart, the soul is said to ‘depart.’ Similarly with 
"birth." 

All this we shall explain again under Discourse XII and we 
need not prolong the discussion here—(63) + 
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VERSE (64) 


Ow THE INFLIOTION OP PAIN UPON LIVING BEINGS, CAUSED BY DEMERIT; 
AS ALSO UPON THE IMPERISHARLE UNION WITH HAPPINESS 
PROCEEDING FROM THE ESSENCE OF MERTT.—(64) 


Blásya.- 


‘The 'infliction'-experiencing-'of pain’ proceeds from Demerit. 

‘Meri’—as described above, is an ‘artha’, an ‘entity’ and 
from this—entity, essence—proceeds ‘union with imperishable 
happiness’. 

This also has to be reflected upon. 

The meaning is that Renunciation constitutes the principal 
merit.—(94) 


VERSE (65) 


BY MEDITATION HE SHALL RECOGNISE THE SUBTILU CAARAOTER OF 
THE HIGENR SELF, AS ATSO THE POSSIBILITY OF IIS PRESENCE 
IN ALL ORGANISMS, HIGH AND LOW.—(65) 


Blásya. 


*Moditation'—stendiness of the functioning of the mind, as 
described by Pataiijali, By means of that, ‘he shall recognise the 
subtile character’ of the conscious entity in the body, the soul; and 
he shall not look upon either the body etc. or the life-breath eto, 
as the ‘Soul,’ which latter is to be understood, by the help of 
intuition born of meditation, as something different from all 
external and internal things;—this is what is meant by the text. 
Of the Soul, there are no grosser manifestations. And just as 
he can realise the ‘possibility of its presence’—in the higher orga- 
nisms in the form of the bodies of the Gods and other such beings 
—i. e. the fact of its ensouling these bodies and passing through 
experiences born therein, even though in reality it is omnipresent, 
exactly in the same manner can one realise it also in the lower 
organisms, of lower animals, spirits, demons and so forth. 
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According to the philosophy of Monism, the souls in the 
organsims are only so many manifestations of the Supreme Self; 
and it is for this reason that the text has spoken of the man 
recognising the ‘iransmigrations of the Higher Self."—65) 


VERSE (66) 


EVEN THOUGH HE DB ADORNED, THE MAN SHOULD FULFIL HIS DUTY, TO 
WHICHEVER ORDER HE MAY BELONG, Hm SHOULD DE EQUAL 
TO ALL BEINGS ; MERE EXTERNAL MARKS ARB NOT CONDUCIVE 
To umnrm.—(66) 


Bhasya. 


‘Adorned’ —with flowers, bracelets and other ornaments: 

‘Duty'—all that has been prescribed for the Renunciate, 
such as meditation on the Self and so forth, he shall perform with 
care, In fact one should perform the duties of that order to 
which he may belong. 

One should not consider himself to have become a ‘Renunciate’ 
merely by wenting such external marks as the ‘three staffs! and 
the like ; in fact ‘he should be equal to all beings;—that is, he 
should, with care, eschew all love, hatred and greed. 

By deprecating the external marks it is not meant that the 
man should wear ornaments.-~(66) 


VERSE (67) 


Tmovom Tum mnom or THE KATAKA ‘TREE CLARIFIES WATER, YET 
WATER DOES NOT BECOME CLEAR BY THE MERE MENTION OF 
Ir NAME.—(67) 


Bhasya. 


When the fruit of the kačaka tree is put in dirty water, the 
water becomes clarified, takes the clear form. But it does not 
become clear by the mere mention of the name of that fruit; it 
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needs action. Similarly, the weaving of external marks is like the 
pronouncing of the name of the fruit ; and success is attained, not, 
by that wearing alone, bat by the due fulfilment of such duties 
as ‘resting in solitude ’, ‘ meditation’, ‘equal-mindedness towards 
all beings’ and so forth. 

This verse is a laudatory supplement to what has gone 
before.—(67) 


VERSE (68) 


Wire A VIEW TO THE SAFETY OF LIVING REINGS, HE SHALL ALWAYS, 
DURING DAY AND NIGHT, EVEN DURING BODILY ILLNESS, WALK 
AFTER HAVING SCANNED THE GROUND.—(08) 


Bhasya, 


‘This verse shows the necessity for what has been said above 
(46) regarding the treading on the ground ‘ sight-purified.” 

+ Coen during bodily illness'—when the body is suffering 
from some disease ;—during day and nigh’—when the grass- 
bed bas been spread for sleeping, he shall not lay down his body 
upon it without having carefully looked over it, The trans- 
gression of this rule involves the necessity of performing an 
expiatory rite, 

Or, the text may be taken as referring to those minute 
animaleules that become attached to the man’s body and perish by 
the more moving of the limbs.—(68) 


VERSE (69) 


By pay AND bY NIGHT, IP THR RENUNCIATE UNINTENTIONALLY 
INJURES SOME LIVING CREATURES, HE SHALL, FOR THR 
PURPOSE OF BXPIATING IT, BATHE AND THEN PERFORM SIX 
‘ pREATH-SusPENSIoNs’—(69) 


Bhasya. 
‘Living creatures’—here, should be understood as standing 
for minute animaleules ; ‘for the expiation of the sin accruing 
from the injuring of these’;—such is the construction of the 
passage.—(69) 
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SECTION (7) 
Means of Removing Sin. 


VERSE (70) 


Evan THREE ‘BREATH-SUSPENSIONS,’ ACCOMPANIED BY THE THREE 
“yyAHRTI “SYLLABLES AND THE SYLLABLE ‘OM’, WHEN 
DULY PERFORMAD, SHOULD BE REGARDED AS THB HIGHEST 
AUBTERITY ror THE BRAHMANA.—(/0) 


Bhasya, 


By using the term ‘dra@hmana’ the text implies that what is 
mentioned constitutes the duty of the whole caste, and is not 
restricted to the Renunciate only. 

‘ Even three’—more than three lead to more excellent results; 
three are absolutely necessary. 

* Vydlrti syllables'— those mentioned under 2.81. 

* Pranava’—the syllable ‘om’. 

‘The breath-suspensions are to be ‘accompanied by these 
"This indicates the duration of the breath-suspension. 

‘These breath-suspensions are of three kinds, named ‘Kume 
bhaka’ (total suspension), ‘Piraka’ (inhaling ) and * Réchaka* 
(exhaling). The total suppression of air passing out of the 
mouth and the nostrils constitutes the (inhalation and suspension); 
and when the man does not inhale breath but continuously 
keeps on exhaling, it is called ‘Rechaka’, ‘exhalation.’ The 
exact duration of each of these has been described under 

Discourse II. Or, in view of its being spoken of as ‘austerity,’ 
it may be continued till it becomes actually painful.—(70) 


VERSE (71) 


JUST AS THR IMPURITIES OF METALLIC ORES ARE CONSUMED WHEN 
THEY ARH BLASTED, EVEN SO ARH THE TAINTS OF THE SENSES 
CONSUMED THROUGH THE SUSPENSION OF BREATH.—(71) 


Bhasya. 


When the ‘metallic ores,’ of gold for instance, are blasted in 
30 $ * 
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a furnace, what is left behind is pure gold; similarly when the 
senses apprehend their objects, the man feels joys and sorrows, 
and these are productive of sin; this sin is consumed through 
the suspension. of breath. 

For the man seeking Liberation, indulging in joys and 
griefs has been forbidden. 

But even ina man who hes given up all attachment, and has his 
organs under his'control, these are bound to appear, in howsoever 
small a degree, through the sheer nature of things, whenever by 
chance-various kinds of colour, sound é&c. become presented before 
him. And it is for the removal of the taints due to these that 
breath-suspensions have tobe practised —(71) 


VERSE (72) 


Br umans or ‘BREATH-SUSPENSION? HE SHALL DESTROY THR TAINTS ; 
AND BY MEANS OF ‘ CONCENTRATION,’ ALL SIN ; ALL ATTACHMENTS 
BY MEANS OP ‘AnsrRAGTION,’ AND BY MEANS OP 'CóxTEM- 
PUATION,’ THOSE ATTRIBUTES THAT ARE NOT INDEPENDENT: —(72) 


Bhasya. 


What'is said here regarding Breath-suspension has already. 
been indicated in the preceding verse. 

But some people explain tbi verse to mean that ‘one shall 
destroy’ the taints'—i. e. love, hatred &c, 

But how can these latter be destroyed by means of Breath- 
suspension? What can be destroyed by it is sin (not love &o.), 
specially as it is sin only which has its origin as well as destruction, 
both indicated in the ‘scriptures, and hence imperceptible ; while 
Love or Hatred and the rest are all directly perceptible ; so that 
what destroys these, and what is destroyed by them, can also be 
learnt by perception, and not through the scriptures, If the 
scripture were to speak of the destroying of these, its meaning 
would be that ‘one should destroy these things, which are by their 
very nature, destructible’;—and what would be the authority 
attached to such a declaration ? From all this it is clear that 
whabis:meant, by the term:‘taint’ is the. evil deed that. proceeds 
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from Love and the rest, And this is ‘destroyed’ by the destruction 
of its effects ; because as for the act itself, it perishes by reason of 
its evanescent character. ^ This is what is meant by ‘daha’, ‘being 
consumed’, and not being actually, burnt to ashes. 

‘Thus the present verse is only a reiteration of what has.gone 
before in the preceding verse. 

‘By means of Concentration'— 

Objection—“ ‘Kilvisa’ is sin, so is ‘dosa’ also. Hence the 
words of the fext should have been ‘by means of Breath- 
Suspension and Concentration he shall destroy all taints, 
dogas'; and there would be no need of mentioning ‘kilvisa, sin, 
separately. Or, only ‘kilvisa’, sin,’ need have been mentioned, and 
where was the need for mentioning ‘dosa,’ ‘taint’, also?” 

The explanation is as follows :—It is absolutely necessary to 
mention the ‘taint’, in order to show that what are destroyed by 
means of Breath-suspension are only particular kinds of sin, not 
all. The term ‘taint’ stands for Love and other like things ;.and 
hence the word can be rightly taken as figuratively indicating 
such sinful acts as are prompted by Love, Hatred dc, as jhas 
been already pointed out. 

“J so, then, let the zaint be mentioned, what is the use of 
mentioning the ‘kilvisa,’ sin P” 

No objection can be taken to it, as it is mentioned only forthe 
purpose of filling up the metre. Further (the use of the second 
term gives the further meaning that) Breath-suspension is 
destructive of the sin accruing from the taints of Love é&., while 
Concentration stops the sin from arising at all. 

“What is ‘Concentration’ ?” ' 

By a longing for sensual objects and their enjoyment the 
minds sometimes drawn away from the point where it may 
ihave been resting during the periods of quiescence, self-control 
and the like; and it is by means of ‘Concentration’ that jit is 
concentrated, kept fixed on that same point. Asa matter of fact, 
when one.perceives brightness, charm, youth, shapeliness .of the 
body and so forth in a woman, they give rise to his longing for 
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her; all these details are apprehended by concrete perception; 
and all such perceptions are so many thoughts. Hence they 
can be counter-acted by counter-thoughts pertaining to the defects 
in the object perceived,—such as ‘her body is filled with urine 
and ordure,’ ‘the very object Woman consists of skin and bones ;— 
fie upon the men that long for such a despicable object ;—even 
the slight pleasure that she affords is momentary, and ultimately 
leads to terrible sufferings at the hands of the Death-god’, This 
is what is called ‘reflecting over’ the object. This reflection of 
the defects is what is spoken of below under verse 76. 

The same method of reflection is to beemployed regarding food 
and other objects of enjoyment. For instance—‘all this—sugar, 
cakes, fresh butter, milk-rice and so forth—stands on the same 
footing as coarse food obtained in alms; there being no difference 
in their nutritive power ; the slight difference in their taste that 
may be felt on the tip of the tongue, is felt for the infinitesimal 
part of a second, so that even this momentary taste is like the 
imaginary city. Similarly one may reflect upon the defects in the 
Objects of touch; and so forth, This is what is taught in the 
present text (by the term ' Concentration"). 

Others offer the following explanation of the term 'dharand" 
of the text :—When a man by constant practice succeeds in con- 
centrating his breath, moving along his mouth and nose, in the 
cavity of his heart,—this is what constitutes * Concentration °. 

“In what way would this differ from Breath-suspension ?” 

‘The difference is that we have ‘concentration’ also when 
the breath is held up in such places as the arms, the forehead and 
the like ; whereas in Breath-suspension there is always exhalation 
at the end. 

Others again hold ‘Dharana’, * Concentration’, to cone 
sist in the qualities of ‘Friendliness, Joyfulness, Pathos and 
Indifference.’ ‘Friendliness, Kindness, Joyousness and Indifference, 
towards all living beings, carry the contemplation to the regions 
of Brahman; and these constitute Dhérana’. (says an old 
text.)— Here ‘friendliness’ stands for absence of hatred, and. not 
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friendly affection ; as this latter would be of the nature of ahind- 
rance j—' kindness ' is pity, a disposition of the mind; it consists 
in the longing to rescue a suffering person from suffering, and 
not the actual desisting from injuring, or conferring a benefit upon, 
others; it is in view of this that it has been described as a 
disposition of the mind, which should be practised— joyousness’ 
also stands for absence of grief at suffering caused by disease, 
or at the fear of the sufferings of hell, and not for actual pleasure, 
as this would be conducive to attachment ;—‘indifference’ towards 
objects, favourable as well as unfavourable, is well known. 


Or again, * concentration" may be explained as consisting in 
fixing the mind on the inner cavity of the heart, in the process of 
meditating upon Brahman, 

* By Abstraction, all attachment ;—‘attachment’ here stands 
for the connection of the senses with their objects and their 
being drawn towards them, This is destroyed by Abstraction ; 
whereupon the senses become drawn off from the objects, or 
their attraction is obstructed. For instance, when one happens 
to see a bracelet or some such ornament, or a handsome woman, 
he shall not fix his eyes upon them, he shall move his eyes to 
something else ; similarly with all the senses, In this manner 
the composure of the Yogin becomes unperturbed. 


‘By means of Contemplation, those attributes that are not 
independent.’ The ‘attributes ’ meant here are those of Harmony, 
Energy und Inertia ; and these are ‘not independent,’ being 
subservient to.something else, in the shape of Consciousness, 
Though the soul or person is free from pleasure é&e,, yet there 
appears in him the false notion ‘I am happy—l am unhappy’ ; 
though he is free from attributes, he identifies himself with them ; 
—all this has got to be destroyed by contemplating upon the 
distinction between the Soul and the Attributes ; that the distinc- 
tion between the two has to be drawn in some such form as— 
“the Person, being of the nature of Consciousness is beyond 
Attributes, and it is Primordial Matter that consists of the 


Attributes.’—(72) 
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Ho is this to be done? What too is to be contemplated 
upon by contemplation? This is explained in the next verse. 


VERSE (13) 


Bx THE PRACTICE OF MEDITATION HE SHALL RECOGNISE THE PRE- 
sence or THIS Innen SOUL IN ALL BEINGS, HIGH AND LQW,— 
WHICH IS DIFFICULT TO UNDERSTAND BY UNREGENERATE 
vEori,—(73) 


Bhasya. 

Inner soul —tho inner controlling personality ;: 
character—should be recognised. 

Notions of pleasure and pain appear not only among human 
beings but among all kinds of "beings, high and low,’ —i.e. among 
animals, goblins, Pisbüchas &e— there is the notion of ‘I’ and 
‘mine’; and this has to be got rid of. 

Or, the man may go on pondering over the following ideas 
“This ‘soul is omnipresent, higher than the sky, higher than 
heaven, higher than all these regions, having all happiness, all 
tastes, all odours, all touches ; and yet he is beset with hunger 
and thirst ; and in the midst of such pleasures and pains, he 
passes through the experiences of his physical body, known as the 
I; how wonderfal is the power of actions, that even this all- 
pervading, all-embracing soul is made subservient to the actions! 
‘I shall never have recourse to these acts, which are like a wicked 
master. Like a hired servant I shall wait upon the acts (already 
done by me); as when a man enters a man’s service being urged 
to it by his need, thinking him to be kind, but soon finding out 
that he is difficult to please, irascible, given to beating, and 

"harsh of speech, the man decides that he would not serve him 
any longer, after he has cleared off by service all that may have 
been advanced to him.’ The thought to be practised should be in 
the form—‘I shall get to the end of my past acts by going 
through the experiences resulting from them, and shall perform 
no farther acts’, and so forth. Similarly one should study the 
‘Vedanta, and having, with its help, discussed the question as «to 


* presence '— 
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whether the embodied souls are only manifestations of the 
Supreme Self or independent entities, and come to the conclusion 
that there is no soul apart from the Supreme Self,—he should 
ponder over this, 

Others explain the text as follows :—‘Dhydna’ is Contempla- 
tion, and * Yoga’ is Meditation ; and by means of these * he should 
recognise the presence of the Inner Soul’; ond having recognised 
it, he should meditate upon it. 


Or * Diydna-yoga’ may be explained as * yoga’, calmness of 
mind, for the purposes of ‘dhyana,’ contemplation ;—having 
secured this calmness, ‘he should recognise the presence of tthe 
Inner Soul’; i.e. by means of devout worship he shall realise its 
presence as equipped with the qualities of Immortality and the like, 
ftee from “defects, as described in the Vedünta-texts. 

* Akrtütman? ‘unregenerate person’ is one whose ‘dtman’, 
soul, mind, is “akta,” untutored. By such persons the Inner 
Soul cannot be grasped.—(73) 


VERSE (74) 


EQUIPPED WITH TRUE INSIGHT, HE IS NO LONGER PRTTERED BY RIS 
ACTS; BUT DEBTITUTE OF INSIGHT, HE FALLS INTO THE CYCLE OF 
ainTHS AND DEATHS. —(74) 


Bhasya. 


"This describes the result of what bas been just enjoined. 

‘Truie insight —true knowledge of the Self, just described 
‘equipped’ with this,—i, e. having obtained direct apprehension 
of it. 

"Ts not fettered by acts'—does not fall into the cycle of births 
and deaths ; since the past acts have become exhausted on account 
of their effects having been already experienced, and no fresh acts 
are done. 

This does not mean that Liberation is attained by mere 
knowledge. 
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He who is not endowed with the spiritual insight, taught 
in the Vedanta, and who is only given to the performance of acts, 
falls into the cycle of births and deaths,—(74) 


VERSE (75) 


By ABSTENTION FROM INJURING, BY THE NON-ATTACEMENT OF THR 
SENSES, BY THE ACTS PRESCRIBED IN THE VEDA, BY THE RIGOROUS 
PRACTISING OF AUSTERITIES, THEY ATTAIN THE POSITION OF THAT 
Bewa.—(75) 


Bhagya. 


‘These two verses are indicative of the doctrine that Liberation 
is attained by Knowledge and Action combined. The preceding verse 
apoke of Knowledge and the present one speaks of Action, 

Question:— "What are those acts ‘prescribed in the Veda,’ 
whose result is here spoken of asthe ‘attaining of the position of That 
Being’ ? As for the voluntary acts, the results of these are already 
mentioned in those very texts that enjoin the acts themselves; 
and if they were to assume results other than those, there would be 
carrying the matter to an absurd length; and it would give rise to 
the great evil that the results of the acts would become mixed up 
and confused, Further, since the injunctive text would have all 
its syntactical needs supplied by the mention of the single result, 
how could any connection be established between that text and 
the additional words that would have to be thrown in if we were to 
connect the acts with the further result of ‘attaining the position 
of That Being’ ? As a matter of fact, the needs of the injunction 
having been supplied by what is directly mentioned in the text, 
it does not stand in need of anything else.” 

Onur answer to the above is as follows:—In fact in the 
Esoteric Section (of the Veda) we have a distinct text to the effect 
that ‘one attains That by means of sacrifice.’ So that by a proper 
adjustment there would be both kinds of results accoinplished 
by means of Action ; and there would be nothing incongruous in 
all the voluntary acts leading to the more limited results, as also 
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to the attainment of ‘the position of That Being’; as two distinct. 
sacrifices performed at two different times would lead to two 
distinct results, The present text moreover has not specified any 
Particular sacrifice, which could justify the conclusion that the 
resalt here spoken proceeds from the obligatory acts, and not from 
the voluntary ones. 

The following argument might be raised against us;--"In 
as much as no results have been spoken of in the Vedic texts 
regarding any resalts following from the obligatory acts, it is only 
right that what is mentioned in the present text should be connect- 
ed with those acts, and not with the voluntary ones ; becanse 
there would be no difficulty in connecting it with them; und what 
the Esoterictext just quoted has declared regarding 'aacrijior leading 
to That’ would also be amply justified by this construction? 


Why should any importance be attached to the mention of 
results in Vedic texts ? Vedic Texts are purely injunctive in their 
character ; their function lies in laying down what should be done ; 
and that a certain act should be done is made known to us by 
such terms as ‘as long as one lives and the like, without the 
help of any words speaking of results; so that (even when the 
result is actually mentioned) the word expressive of the result is not 
needed ntall by the sentence; so that in cases where it is assumed 
(and not directly mentioned) it would be entirely superfluous, 
and hence could not be construed along with the injunctive text. 
"Thus then, the conclusion is that the esoteric text quoted above 
speaking of ‘sacrifices’ not being capable of being restricted to any 
particular kind of sacrifice, must be taken as including all kinds 
of sacrifices, obligatory as well as voluntary. 

Further, the sesult spoken of in the present text cannot 
proceed from the voluntary acts; as none of then has been 
enjoined as to be done by ‘one desirous of Liberation’. In fact 
it was with reference to this that the text declared (under 2, 2) 
that ‘being given up to desires is not commendable’ ; and also in 
the Mahdbharata—May thy acts not be done simply with a 
view to results. May thou not be addicted to inactiop.” 
(Bhagavadgita 2. 47). 
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‘The conclusion thus is that so long as the actor has his mind 
beset with notions of diversity, is under the influence of 
Desire and Ignorance, und is not free from the notions of ‘I’ and 
‘mine’,—the results obtained by him are just the narrow ones 
that he had bargained for (on the strength of the Vedic texts) ; 
while the other kind of actor, who undertakes an act without 
reference to any results, and simply because it has been enjoined 
by the Vedaand as such should be done, attains Brahman Itself, 
which consists of the highest boundless bliss. 

It will not be right to urge against this the following 
argument :—“ There are one hundred and seventy-one sacrifices ; 
in as much as it would be impossible for anyone to perform all 
there, the text would be enjoining an impossibility (fit meant 
all kinds of sacrifices)”.—Because in the present context the 
performance of the acts is meant to be accomplished by the 
attainment of true insight itself. The meaning is that all sacrifices 
are to be accomplished by the said insight. This is what is meant 
by such texts as—'Other Brahmans offer secrifices by means of 
Knowledge itself’. 

Or, the particular position or region spoken of in the present 
text as attained (by non-injury &c.) may be taken to be just those 
whose special character would be determined by the man’s desires— 
according as he may be desirous of heaven or sons dc, &e. In fact 
persons who have their minds still beset with notions of such 
diversity as those of ‘past’, ‘present’ and so forth, are prompted by 
false longings, even when betaking themselves to acts leading up 
to the highest ends of man ; just as when a child is tempted to 
drink a nutritious medicine by the false hope (set up before it) in 
the form thut by drinking it it would have long hair, 

Another theory on this subject is as follows :—The acts 
referred to in the present text are the obligatory ones. It is these 
whose omission is sinful, and acts as an obstacle to liberation. 
And it is the fact of these being properly performed, the obstacle 
being thereby removed, that is spoken of by the expression 
“by the acts prescribed in the Veda’ :—even though these 
have not been enjoined as leading to liberation. 
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‘Rigorous’—powerfully conducive to the emaciation of the 
body. 

* Of that Being’—of Brahman. 

* Position '—place, region. 

* Attain’—Acquire. 

Or, the ‘position of that? may mean that character of 
Brahman which may be in accordance with his desire ; i, e. being 
the Lord of all beings, or self-sufficiency, or the attaining of 
its very essence, and so forth.— (75). 


VERSES (76-77) 


He saabi DISCARD’ ‘THIS ABODE OP MATERIAL SUBSTANONS, 
WHERE THE BONES ANE THE PILLARS, WRIOH IS HELD TO- 
GETHER BY THE TENDONS, PLASTERED WITH PLESI AND BLOOD, 
COVERED WITH THE SKIN, POUL-SMEULINO, AND FULL OP 
URINE AND ORDURE ;—(76) BUSHY WITH WRINKLES AND SORROW, 
THE SEAT OY DISEASE, HARASSED, BULLIED WITH PASSIONS 
AND PRIISHABLE.—(77) 


Bhagya. 


‘This is meant to create disgust. 

To say nothing of the bodies of worms insects and fleas, 
which are born in the earth and out of moisture ete.,—the 
human body itself, which has been considered highly desirable, 
the likelihood of losing which keeps man in constant fear,— 
is like a latrine, the abode of urine and ordure, It is this 
latrine-hut that is described. 

‘The bones constitute the pillars ; the hut is supported by 
the bones ;—it is tied up with the tendons; it is plastered 
outside with flesh and blood ;~and it is covered up with the 
skin; or roofed over with the skin; —‘filled mth urine and ordure’; 
the use of the Genitive here is analogous to that in the expression 
* odanasya pūrnah ', filled with rice.—(7 6). 

* Wrinkles '--indicates a peculiar state of the body in old age, 
due to its decrepitude, 
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* Harassed '—ever beset with diseases. 

‘Sullied with passions '—i.e. harbouring desires, the non- 
fulfilment of which brings irremediable unbearable pain. 

Realising all this the man ‘ shall discard’ this body, which 
is the abode of ‘material substances '—the products of the Earth, 
in the form of fat, marrow, phlegm, urine, semen and blood ;— 
it cannot bé the abode of the Soul ; because this is all-pervading. 
For all these reasons one should not cherish any affection for 
the body. —(77.) 


VERSE (78.) 


He, WHO LEAVES THIS BODY, EITHER AS THB TREE LEAVES THE 
DANK, ORAS THE BIRD LEAVES THE TREE, BECOMES FREED 
FROM THE SHARK OF MISERY.—(/8.) 


Bhasya. 


Continuing the figure of the body spoken of us the hut, we 
have the simile —* as the bird leaves the tree’. What is meant is, 
not that the body shoull b: volantarily given up, by eatering 
into the fire, or such methods of suicide, but one shall not 
cultivate attachment to it. And then the body shall fall off by 
itself, by the exhaustion of Karmic residuum ; just as the tree on 
the banks falls off. This is what has been said above (40) in regard 
not rejoicing at death. 

But when the man has acquired the inner light, has con- 
trolled the movements of his breath, and has withdrawn his 
mind from all manifestations of illusion ;--he may even volumi 
tarily leave off the body ; in the same miner as the bird leaves 
the tree. 

‘Shark’—which is like the shark, resembling it in being 
a source of trouble ; hence the text has added the term * misery’; 
Even for the man who his attained discriminative wisdom, 
troubles continue to beset him so long as the body lasts ; as such 
is the very nature of it. 

- This second: alternative (of leaving the body volantarily, 
has been put forward in view of there being objections against the 
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former one (of awaiting the chance of the falling off of the 
bodyi--(78) 

VERSE (79) 
HAVING, BY THE PRAOTIOE OF MEDITATION, ATTRIBUTED WHAT IS 


AGREEABLE TO HIM, TO HIS GOOD ACTS, AND WHAT I$ DISAGREE- 
ADLE, TO HIS AVIL ACTS, HE hBAOHES THE RuERNAD BRAH- 


 Blágya. 


Disturbance of the mind caused by pleasure and pain, and ap- 
peuring in the forms of joy and sorrow, should be got rid of in the 
following manner. [He shall cultivate the following idea ]— 
“When such and such a person does anything pleasing to mey 
it is the result of some good act that I may have done in the past ; 
and the doer of the act has not done it through any feelings of 
affection towards me ; in fact he could not do anything inimical to 
me; and when some one does what is disagreeable to me, there 
also what is the source of my paia is only my own evil act';— 
this is what he shall ponder over while practising meditation ; 
so that he does not feel any attraction towards the man who 
does what is agreeable to him, nor any repulsion towards one who 
does what is disagreeable to him. 

By doing thus ‘he reaches the eternal Brahman’, directly, 
and has not got to pass through the intervening stages of the 
Luminous Path and so forth. 

The presence of the epithet ‘eéernal’ implies that the man 
does not return to the cycle of births and deaths,—(79) 


VERSE (80) 


Way, BY DISPOSITION, HE BECOMES FREE [PROM LONGING FOR ALL 
THINGS, THEN HE OBTAINS LASTING HAPPINESS IN THIS WORLD, 
AS ALSO APTER DEATH.—(80) 
Bhasya. 
This teaches the cultivation of a mental disposition. 
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It is not by the abandoning of the acquisition of desired 
things that one becomes ‘free from longings’; he becomes so 
only when he renounces what forms the source of all longing. 

* Disposition’ is an attribute of the mind, or of the soul, in 
the form of desire.. 

* Towards. all. things’ —‘sarvabhdvésu.’—This second ‘bhava’ 
denotes things. The presence of the epithet ‘all’ implies that 
attachment to even such necessary things as articles of food and 
drink which are required for the maintenance of the body, is to 
be deprecated ;—and not the desire. Because the desire for such 
things, in the form of hunger and thirst, arises from the very 
nature of things and is bound to appear. But ‘desire’ is some- 
thing different from ‘longing’: Longing arises from attachment 
and is demeaning ; while desire for food $c. appears in the man 
naturally, after the digestion of what bas been eaten and 
drunk.—(80) 


VERSE (81) 


Lavina, IN THIS MANNER, GRADUALLY RENOUNCED ALL ATTACHMENTS, 
HE DROOMBS FREED FROM ALL PAIRS OP OPPOSITES, AND REPOSES 
ay Braman atonz.—(81) 


Bhasya. 


‘Having renounced all attachments ^ —' Attachment" stands for 
the notion of ‘mine’ that people have with regard to such things 
as the cow, the horse, the elephant, gold, slaves, wife, agricultural 
Jands, houses and so forth. When this has been renounced, and the 
man has begun to delight in solitude ;—having taken to this as 
the principal method, and in the manner detailed above—ie. by 
the due performance of the temporal and spiritual acts prescribed 
he ‘reposes in Brahman,’—which is of the nature of pure con- 
sciousness ; and he is no longer fettered by actions. This is what 
is meant by the phrase ‘from all pairs of opposites pleasures 
and pains as resulting from good and bad acts.—À becomes 
freed —(81) 
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VERSE (82) 


ALL THIS THAT HAS BREN DECLARED HERE I8 APPURTENANT TO MEDI- 
TATION; HE WHO DORS NOT REALISE AND CULTIVATE THB SAID 
MENTAL ATITUDE DOES NOT OBTAIN THE REWARD OP THE 
aons, ~ (82) 


Bhasya. 


* Appurtenant to Meditation’,—ie. what comes about only 
when there is Meditation ; what is attained only when meditation 
is properly done. į 

“ All this that has been declared here’ —directly described, not 
merely indirectly implied, That is, the cultivating of the feeling 
that good and bad deeds are the causes of agreeable and dis- 
agreeable experiences ;~when man does something disagreeable, 
it is always the outcome of natural forces ‘of one’s own acts) 
and stands on the same footing as when fever causes suffering 
or fire burns; and just as the man, who has been burnt by 
fire, does not hate fire, so also he should not hate the man 
that causes him pain ; nor shall he forbid him to do it (just as 
no one goes to forbid the fire). 

All this becomes possible only when there is Meditation, 
when the mind is duly concentrated. Consequently one should 
at all times, cultivate the following thought :-~Pleasure and pain 
are the effect of past Actions; in reality the King is not the 
bestower of happiness, of landed property and other things ; in 
fact it is by my owa effort that the first approach to him was 
obtained ; it is my own past meritorious act that is the real 

. bestower of the gift, and not the King; similarly the fine 
imposed (Penalty inflicted) is not what causes me trouble ; it is 
my own acts that are troubling me ; neither the King nor any 
one else is able to do it." 

AIL this shall always be pondered over, reflected upon; and all 
that has been described above as conducive to disgust with 
the world—thinking of the body a hut having bones for 
pillars &c. (76)—this also has to be always pondered over. 
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(A) ‘Anadhyatmavit’ ;—‘adhyatma’ here stands for mental atti- 
tude ;=-he who does not realise,-does not cultivate-the above- 
described mental attitude,-- "does not obtain the reward of the 
acts’; of such acts of the Renunciate, for instance, as begging 
alms, living in the village for a single night and so forth, he does 
not obtain the ‘reward,’ in the shape of Liberation. That is to 
say, the mere cotemplation of the body as a hut with bones for 
its pillars and so forth does not altvays bring about freedom from 
longing, so long as love and hatred have not been got rid of by 
the attributing of all that happens to one's own acts, When this 
attitude of the mind becomes permanantly fixed, then alone is the 
reward obtained, und not when it comes about only once in a way. 


(B) [Second explanation of ‘anadhydtmavit]—Or, ‘what 
has been declared! ay refer to the ‘reposing in Brahman’ (81); and 
. the meaning thus is that this 'reposing in Brahman’ is ‘appurtenant 
to meditation and is not attained merely by the perpormance of 
acts, And as regards the question as to what is it that has to be 
meditated upon, the text adds ‘nahyanadhydtmavif—and the 
term ‘adhydtma’ stands for those teutsises on Vedanta that have 
been composed on the subject of the Soul;—he who does not 
know this —Or ‘adhydtma’ may stand for that which pertains to the 
soul;i. e. such ideas as—‘the Soul is something distinct from the 
body, the sense-organs, the mind, the intellect, the life-breath and 
so forth, and it does not perish when these perish ;—it is neither the 
doer of acts nor the enjoyer of their fruits j—all these notions belong 
to one who is swayed by the idea of diversity ;—when it has destroy- 
ed all evil, it is not affected by the taints or their effects;—being 
one, it is all this, there is nothing apart from it;—diversity is only 
apparent. One who does not know all this as described in the 
Harisavama, Sadaka and other (?) Upanisads, and does not 
strengthen these ideas by constant and one-pointed meditation, 
does not obtain the said ‘reward of acts.’ The sense of the verse 
in this case would be that—‘Except at the time that one is either 
taking food or engaged in some necessary act, one should always 
keep meditating upon the soul as described in the Vedanta and 
other treatises’, 
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(C) (Third Explanation) Or, even though the text occurs 
in the section dealing with Renunciation, yet the ‘reward of acts’ 
may be taken as refering to the Householder aleo; specially as 
it is this latter for whom the performance of acts constitutes the 
most important duty. According to this view, the meaning of 
the verse comes to be this:—Though Householders may duly 
perform the Agnihotra and other rites, yet, if they happen to be 
ignorant of the esoteric sciences,—those sciences which form the 
very essence of the rites, in the shape of the Udgitha, which is 
described as permeating all acts, and with which all persons 
learned in rituals are thoroughly conversant,—they do not obtain 
the full reward of those rites, which appear after a long time. 
This is what has been described in two Shruti texts of the 
Brhadaranyaka and the Chhiindogya Upanisads:—(a) ‘O Gürgi, he 
who without knowing this syllable, performs sacrifices and practises | 
austerities even for several thousand years, all this becomes only 
perishable; but what is done through full knowledge, with faith 
and in full accordance with the esoteric science, becomes extremely 
virile’ that is, excellent results accrue only to him who performs 
acts only after having understood the philosophy of the soul. 
(b) This has also been declared in the Chhandoyya="Those who know 
this and meditate upon it as faith and austerity etc., etc. (5-10-17 
Tt is with reference to these persons equipped with full knowledge 
and performing the prescribed ucts that the Shruti hus declared that 
they reach the region of Brahman by the path of light ete.( 82). 

The object to be meditated upon, for the sake of obtaining 
the knowledge of the Soul, having been thus indicated, it would ' 
appear as if the repeating of Vedic mantras were not required at 
all ; hence it is this that is enjoined by the next verse, 


VERSE (83) 

HE SHALE CONSTANTLY RECITE VEDIO TEXTS BEARING UPON SACRIFICES, 
THOSE DEALING WITH DEITIES AND THOSE DEALING WITH THE 
Sour, WHICH HAVE BEEN CALLED ‘VapAnza.’—(83) 

, Bhásya 
"What this verse permits (for the Renunciate) is the mere 
32 . 
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reciting of the texts, and not the repeating and getting up of 
them, as is prescribed for the Householder. 

‘Bearing upon sacrifices —i. e. the Brübmapa texts prescribing 
the sacrificial rites, 

* Dealing with deities'—those indicating the deities of sacrifices, 

A particular kind of texts of this last class is ‘those dealing 
with the Soul} * aham manurabhavam d, ‘aham rudrēbhih 
ate? and so forth. 1 

Which have been called *Vedünia'—end which deal with 
Action and Knowledge both, This shows that it is the combination 
of these two that makes one reach Brahman.--(83) 


VERSE (84) 


THIS s THE REFUGE FOR THR IGNORANT, THIS FOR THR LEARNED; 
THIS FOR THOSE SEEKING HEAVEN, AND THIS ALSO FOR THOSE 
DESIRING IIMORTALITY.—-(84) 

Bhasya. 

‘This’ refers to the Veda; which also is Brahman; as has 
been declared in the following words-'Two Brahmans have to 
be recognised—the Verba! Brahman and the Supreme Brahman; 
one whois thoroughly acquainted with the Verbal Brahman reaches 
the Supreme One’ ;-one is said to become ‘acquainted with the Veda’ 
when be studies it, understands it and acts according to its 
injunctions. 5 

This verse is a commendatory supplement to the foregoing 
injunction.: 

‘For the ignorant'--those who do not understand the 
meaning of Vedic texts, and are yet entitled to and desirous of 
their reciting. The revered Vyüsa has declared success for the 
mere reciter. Or, ‘ignorant’ may mean those not knowing the true 
mature of the Soul; i, e. those who have not realised, with the 
help of the scriptures, the real nature of the Soul, and though 
engaged in meditation upon it, have not yet acquired the 
requisite steadiness of the mind, 
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For these people the Veda is the ‘refuge’; as by reciting it, 
acting in accordance with it and acquiring some knowledge of 
it, they are saved from falling into the life of worms and insects, 
or into hell. 


‘This for the learned? The text proceeds to show how it is 
the ‘refuge’ for the learned—'this for those seeking heavenj—i. e. 
those who know only the Ritualistic Sections of the Veda, and 
have not acquired any firm conviction regarding the Soul; and 
when these people perform the rites laid down in the Veda, they 
obtain heaven and other rewards, Others however, who have 
renounced all attachment and destroyed all passions, and are intent 
upon the contemplation of the real nature of the Soul, obtain 
‘immortality’, i. e non-return to the cycle of births and deaths, 

For all these the Veda is the only ‘re/uge’, and there is no 
other path, Such is the sense of the verse~’84) 


VERSE (85) 
‘Tum TWIOR-BORN PERSON, WHO, BY THIS SUCCESSIVE PROCESS, GoRS 


FORTH (AS A MENDICANT ), SHAKES OFF EVIL AND ATTAINS THE 
Burns Bnamux,—(85) 


 Blásya. 


‘Successive process'—the adopting of the method that has 
been described as consisting of the combination of action and 
knowledge;-i. e. after having paid off his debts. 

* Shakes off evil’—just as the horse shakes off its hairs, 
so the man shakes off evil by means of self-knowledge. This 
has been thus described Just as the water does not become 
attached to the lotus-leaf so evil does not become attached to 
the man who knows It. 

* He attains the Supreme Brakman’—becomes one with 
Brahman, having got rid of all notions of diversity. 

This verse describes the reward following from true know- 
ledge and from the proper fulfilment of the duties of the 
particular life-stage.— (85). 


SECTION (8) 
The Renouncer of the Veda 


VERSE (86) 


THOS HAVE THE DUTIES OP THE SELF-CONTROLURD RENONOIATRS 
BREN EXPOUNDED TO YOU. LISTEN NOW TO THE DUTIES OF 
‘TRE ' RENOUNOERS OF THE VEDA.’—i86). 


Bhasya. 


Those who have taken to the renouncing of the Veda are 
called ‘ Veda-sanydsika,? ‘renouncers of the Veda’ ‘The 
term ‘veda’ indicates the renouncing of all such acts as the 
pouring of libations and the like and not that of reciting 
Vedic texts; then again, as for meditation on the soul, this has 
been enjoined for these men also; so that what are forbidden 
for them are such acts as going on pilgrimages, keeping of fasts 
and so forth, all which require (for their accomplishment) 
wealth as well as bodily labour ; and the prohibition does not 
apply to such acts as the twilight-prayer, repeating of 
mantras and the like, for which the man needs nothing besides 
himself, All this we shall explain at the proper place. 

The first half of the verse sums up the section on Renunci- 
ation, and the second half introduces the duties of the ‘renouncer 
of the Veda.’—(86). 


VERSES (87) & (88). 


Tue stopexr, tue Housenoxper, rms Harare AND Tan RENUNC- 
TATE, ALL THESE, SEVERAL STAGES EMANATE FROM THE HOUSE- 
HOLDER.--(87). BUT ALL THESE, WHEN OBSERVED IN DUE ORDER, 
ACOORDING TO THE SCRIPTURES LEAD TRE BRAHMAYA WHO 
HAs (THUS) ACTED ACOORDING TO THE LAW, TO THE HIGHEST 
state.—(88). 
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Objection :--“Tnasmuch as the author has promised that 
he is going to expound the duties of the Renouncer of the Veda, 
the assertion of the sequence’ of the life-stages is entirely 
irrelevant.” 

In answer to this some people have explained that the 
four life-stages bave been mentioned in the present context with 
a view to show that ‘Renunciation (of the Veda)’ is not a distinct 
stage, being included among these same four ; and the question 
arising as regards the particular stage in which it is included, 
the present verse points out that it is included in the state of the 
‘Householder’; since the man has to dwell in the ‘ house.’ 


Others however point out that the said ‘ Renunciation of the 
Veda’ is to be included under the fourth stage of ‘going forth as a 
mendicant’, since it resembles this latter on this point that 
in both there is ‘renouncing of attachments’; nor is there 
any neod for including it under any one stage; because by 
virtue of the qualities of the man and of the Renunciate, the 
man would no longer have anything to do with sacrifices and 
other acts; specially as these bave been enjoined by means of 
such specific words And expressions as restrict them to a 
definite life-stage. 


“But if the man belongs to no life-stage, he would be liable 
to the penalty of the expistory rite that bas been prescribed 
for one who, for one year, remains outside the pale of all 

‘Since such a state of things would have been brought about 
by the strict observance of the words of the text, how could 
there be any liability to an expiatory penance ? 

From all this it follows that the other orders have been 
mentioned in the present text for the purpose of eulogising 
Renunciation ; and this serves the purpose of lending support to 
the view that the combination of knowledge and action (as 
represented by the four orders) is necessary (for liberation). 
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In view of the fact that the house is the shelter, the 
dwelling-place, for all these orders, they have the Householder for 
their source , their support. Such is the explanation of the 
compound.—(88) 


VERSE (89) 


AMONG ALL THESE HOWEVER, IN ACOORDANOS WITH THE INJUNOTION OF 
mme prgor Venio ext, tHe HOUSEHOLDER 1S DECLARED TO 
BE THE BEST ; BECAUSE HE SUPPORTS THE OTHER THREE.—(89) 


Bhasya. 


“ What is asserted here does not appear to be right. For 
what it means is that the order of the Householder is directly 
enjoined by Vedic texts, which speak of the others only as sup- 
ported by the former. In fact, in the event of the order of the 
Householder alone being directly enjoined by the Veda, there 
would be no room for the other orders ; because the Vedic text 
(laying down Householding) would be more authoritative than the 
‘Smrti-texts laying down austerities and other things (connected 
with the other orders.)—It might be argued in this connection 
that—‘the words of the present verse are not to be construed as 
By reason of the injunction of the Vedic text (the Householder 
is superior), but that the superiority of the Householder spoken of 
in the Vedic text is due to the fact of his supporting the others ; 
this is what is made clear by the sentence ‘he supports the other 
three’—It hus however got to be explained how this can be.— 
Tt may be urged that this would be so on account of the other 
orders also being enjoined in the Veda,—But if they are enjoined 
in the Veda, (and this is what is referred to in the present 
verso), then the present text clearly runs counter to the Smrti 
text that—‘the Householder’s order alone is directly enjoined by 
the Veda’ ( Gautama, 3-36 ). Nor is there any other construction 
possible, — It might be urged that ‘In view of the Jabala-shruti, 
"where we read that, having become a Householder, one shall 
become a Hermit, and having become a Hermit he shall go forth 
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asa Wandering Mendicant, —all the orders are equally enjoined by 
the Veda'.—But even so, the contradiction of the Smrti-text 
remains unexplained. Then again, this Jabdla-shruti is mot 
injunctive in connection with the other orders ; it docs not 
contain any such injunction as that ‘one shall wander about in the 
forest in such and such a manner,--such and such acts shall be 
done by the man dwelling in the forest,—and such and such by 
the man who has gone forth as a Wandering Mendicant ',—in the 
way in which the duties of the Householder, beginning from the 
Laying of the Fire and ending with the Final Sacrifice, are 
found to be directly laid down; it merely mentions their name— 
“having become a householder &c From all this it is clear that 
to speak of the Householder’s order as well as the other orders 
as equally enjoined in the Veda involves a contradiction of 
what has gone before.” 

Our answer to the above is as follows:—It is true that for 
the man who has taken a wife to himself, the Veda has directly 
enjoined the duties, commencing with firelaying and ending 
with the final sacrifice. Now, in connection with the marringe-rite 
itself, we have to consider the question as to what it is by which 
that act of marriage is prompted,—whether it is prompted by the 
Vedic texts that speak of persons entitled to offer the Agni- 
hotra-libations ?—or by the injunction that lays down the duty 
of begetting children ?—or by the visible (worldly) purpose of the 
man ? 

* What sexual love prompts is only the taking of a woman, 
and not the marriage-rite ; that alone can be regarded as prompt- 
ing an act, without which this latter could not be accomplished ; 
and for persons influenced by sexusl love, all their domestic 
business would be accomplished by simply having a woman ; 
why then should they need to perform the marriage-rites ?” 

This would be all right, if intercourse with a mere woman 
in general were not forbidden. Though what the Veda says 
regarding the fire-laying may apply to any woman in general, 
yet the scriptures always make a distinction between the woman 
with whom one may, or she with whom he may not, have inter- 
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course. It is for this reason that for men with a steady character, 
the desired purpose cannot be accomplished without marriage, 
So.that it is only natural that there should be the idea that mar- 
riage is prompted by the Veda itself. 


“If it be as the text says, then there would be nothing to 
prompt the other orders. And the purposes of all orders being 
accomplished by Householdership alone, what would be the need 
of examining what prompts the others. That which prompts the 
marriage may serve as the prompter (of Houscholdership) ; but 
if Householdership alone is actually enjoined, how could the 
other orders come about ? Under the circumstances again, how far 
would any investigation into the prompter of marriage be 
justified?” 


Our answer is as’ follows :—It has been asserted that the 
purposes of all the orders are fulfilled (by Householdership). This 
is quite true ; when one order has been duly prompted, and the 
aid required by the others becomes indirectly accomplished by 
the same, there can be no need for the assumption of what would 
prompt these latter. For instance, the Vrihi corn, the acquiring 
of which is prompted by the motive of livelihood, is also used 
in the performance of rites ; and there is no acquiring of property 
for the purpose of the rites;—or again, even though the un- 
learned man is not entitled to the performance of sacrifices, yet 
the acquiring of learning is not prompted by those performances, 
being, as it is, already accomplished in obedience to the injunction 
of Vedic study itself. Similarly in the case in question (of 
marriage), the necessary motive being already supplied by the 
man’s own desires, the act does not need the prompting of Vedic 
texts. Thus the injunction of the acts to be done would be 
applicable to those also who have not married. 


Thus it is that the man who has all bis passions deadened 
uring the period of Studentship itself, does not wish to marry at 
all; and such a person, on account of having no companion (wife), 
would not be entitled to the second order. Thus not being 
entitled to the rites prescribed in the Vedic texts, he would 
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naturally take to the next (the third) order (baving skipped over 
Householdership). 

Others have offered the following explanation :—Marriage 
does not stand on thesame footing as Property. Without some 
property living is impossible, as it is on property that man lives; 
but in the absence of the wife living is not impossible; so that the 
wife is not as essential as property ; and the act of marrying a wife 
is prompted soley by considerations of religious acts (which cannot 
be done without a wife); and it is necessary ‘to realise in this 
connection the necessity of making every effort to become entitled 
to the performance of religious acts. Otherwise, (if no such effort 
were necessary), having lost his title to such acts by reason 
of the impurity brought about by evacuations, if one were to omit 
the necessary purifying processes, he would not be open to the 
charge of having omitted an obligatory duty; under the 
circumstances, why should anyone take the trouble of getting rid 
of the impurity caused by death and other circumstances ?--It 
might be argued that this latter is also itself enjoined.--Even so, 
the omission would involve the transgression of this one injunction. 
only, and not of the thousands of injunctions (relating to the acts 
that the man would perform after due purification). 

z In answer to this, the following arguments may be put 
forward:—“OE what particular injunction would it be the 
meaning that ' for the sake of acquring the title to the performance 
of religious acts, the agent shall make an effort to accquire that 
title’ ? All the Injunctions that there are pertain to the pertor- 
mance of the Agnihotra and other rites, and all that they lay 
down is that the acts therein specified ought to be performed, 
and they donot urge the bringing into existence of the Fires, 
These fires are kindled, in connection with the voluntary acts, 
by the man who undertakes them through desire for the rewards 

* to be obtained from them ; and it is only when these Fires have 
been thus kindled that the man becomes ‘one who has laid the 
Fires,’ and hence subject to the injunctions relating to the life- 
long performance of the Agnihotra rites. Then again, it is only 
the man with a wife that is entitled to the ‘laying of fire’ ; s0 

33 . 
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that the man would desire to marry a wife in the same manner 
as he lays the Fires for the purpose of acquiring the title to the 
performance of religious acts. So that the sense of no Injunction 
is offended if one omits to acquire the title to the performance of 
the Agnihotra and other rites [simply because there is no such 
Injunction as that one shall acquire this title]. Nor does the 
Injunction of Marriage itself indicate that marriage shall be 
performed ; because the act of Marriage is a sanctificatory or 
sacramental rite, just like the Vedic rites of the obligatory daily 
Agnihotra and other rites ; specially as no rewards are mentioned 
in connection with it. " 


In answer to this the ancients offer the following explanation : 
There is a direct Vedic text laying down the paying off of the 
‘three debts’—‘ When the Brahmana is born, he is born beset 
with three debts &c. &c." ; and this text becomes applicable to the 
man as soon as he is born ; this ‘ birth ' can not refer to the second 
‘birth’ in the form of ‘ Initiation’; as in that case, the man 
would be as good as an animal, prior to his ‘Initiation’, In fact 
the exact time referred to by the passage speaking of the ' debts? 
is that at which the man, having been born, comes to realise his 
responsibilities. Thus then, after the has acquired learning and 
thus become entitled to marry, if after having sought for a bride, 
he fails to obtain one and becomes grey, he would certainly be 
entitled to proceed to the stage of the Hermit. In fact, such 
a man comes to the following conclusion—‘all through my youth 
I have been seeking for a bride;—they say that Fire-laying has 
been enjoined for only such men as have their hair still black ; — 

“and by the man of grey hairs Fire is not to be laid except in the 
“event of his wife having died,—~such is the meaning that they 
attribute to the Vedic Injunction’. 


The * Householder is the best of all’, because of his connection 
with religious acts ; hence the superiority belongs to the stage 
«itself (not to the man). 

“These three.’—That it supports ths other three stages is 
another ground for its superiority. ‘This is what has been referred 
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to by the text--' By means of knowledge and by good &c, e. 
Se s 


This same dea is further supported by means of an example.= 
VERSE (90) 


JUST AS RIVERS AND BIVULETS ATTAIN THEIR RESTING-PLACES IN THE 
Ooriw, SO DO MEN OF ALL OTHER ORDERS OBTAIN SUPPORT IN 
ran Hovsenoroer.=-(90). 


Bhasya. 


‘Rivers’=-the Gangi and the rest ;-—‘rivulets '—the 
Bhidya and others. The distinction between ‘rivers’ and ‘rivulets’ 
is based upon the difference of position or of taste. 

In actual usage both are treated as one and the same ; and 
the diversity of gender (in that case) is explained as standing 
on the same footing as that in the case of the synonymous words 
‘bharya’ (feminine) and ‘dara’ (Masculine). 

* Resting place'—support. 

Just as the Ocean is the resting place for all kinds of 
water, sois the Householder entitled to the performance of all 
duties—(90) 


VERSE (91) 


By TWIOE-BORN MEN BELONGING TO ALL THESE FOUR ORDERS THIS 
TEN-FOLD DUTY SHALL ALWAYS BE ASSIDUOUSLY OBSERVED, 
=01) 


Bhásya. 


This verse introduces what is going to be described below. 

'Ten-fold'—That which has ten ‘folds’ or forms. 

* Be observed —Always be performed, 

Though all these have already been mentioned before, yet they 
are repeated here in order to indicate their great importance ; 
and this repetition also lends support tothe view that it is the 


268 MANU-SMRTI DISCOURSE VI 


combination of ‘Knowledge’ and ‘Action’ that accomplishes the 
hightest end of man—(91) 


VERSE (92) 


(1) Sreapnvass (2) Fonorvewess, (3) SRLP-CONTROL, (4) ABSTEN- 
"TION FROM UNBIGRTEOUS APPROPRIATION, (5) Ponrrv, (6) Coxrnor, 
or TH Sexsz-ongaws, (7) Discmnearrox, (8) KxownEDor, 
(9) Trurmpotxess, AnD (10) AnsuxOm or ANGHR,—THESE ARE 
THE TEN-FOLD FORMS OF DUTY.—(92) 


Bhásya 


Steadiness and the rest are qualities of the Soul, 
(1) *Steadiness'—the feeling of contentment even at the loss 
of property and such things ; expressed by such feelings as 
"it has been lost, what does it matter ? It ean be acquired 
again? Similarly at separation from a beloved person, the man 
regains former equaminity by thinking’ that ‘such is the way 
of the world? 

(2) ‘Forgiveness'—the excusing of wrongs committed; not 
seeking to do injury to a person in return for an injury that might 
have been done by him. 


(8) © Self-control absence of haughtiness, renouncing of 
pride due to superior learning &c. 


(4) ‘Absention from unrighteous appropriation? :—this is well 
known. 


(5) “ Purity '—cleanliness of food ete. 


(6) ‘Control of the Serise-organs ’—not allowing them to be 
drawn even towards unforbidden things. 


(T) * Discrimination'—true knowledge, following upon the 
refutation of all doubtful and contrary views. 


(8) ‘Knowledge’ of the Soul The difference between 
‘discrimination’ and ‘knowledge’ is that the former refers to Acts, 
and the latter to the Soul. 
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In view of this tautology, some people read * Dhividya’ 
(wise discrimination). But this is not right ; specially as we have 
explained the difference between the two. 

The rest are well known. 

* Absence of anger’ is not permitting anger to arise when 
there is an occasion for it, and ‘forgiveness’ is not doing harm to 
others even when they may have done harm to one.— (92). 


VERSE (93). 


Tuose BRAHMAYAS, WHO PROPERLY STUDY THE TEN FORMS OF DUTY, 
AND HAVING STUDIED THEM, FOLLOW THEM IN PRAOTIOE, REACH 
THE HIGHEST STATE.— 93), 


A Bhásya. 

This describes the reward of what has just been enjoind. 
The mention of the reward of study is meant to eulogise the 
actual performance.—(93:. d 


VERSE (94) 


‘THE TWIOB-BORN PERSON, PERFORMING, WITH COLLECTED MIND, THE 
mEN-FOLD Dory, AND HAVING DOLY LEARNT THE VEDANTA 
TEXTS, AND BECOME FRER FROM DEBTS, SHOULD TAKE TO 
Renoncrarion.—(94). 


Bhasya. 

* Being freed from debts, should take to Renunciation.’ —This 
text is meant to lay down that Renunciation should come only 
after the three debts have been paid off. Just as all men are not 
entitled to go forth as a mendicant at the same period of their 
life, so with Renunciation also. 

* Having duly learnt the Vedanta tezts'.—There is no 
renunciation for one who has not learnt what is contained in the 
Vedanta texts. Though the performance of Rites, as well as 
the learning of the Vedānta, are both implied in the injunction 
of ‘Vedic study '—both kinds of texts being equally ‘ Veda, —yet 
the learning of the Vedánta texts has been reiterated here for 
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the purpose of laying special stress on it ; the sense being that 
‘the man shall devote himself entirely to it’. 

“What is the actual meaning of the injunction.— shall 
take to Renunciation’? What is this that is called ‘ Renuncia- 
tion’? " 

* Renunciation ? consists of abandoning the notion that ‘ this 
is mine’, 

“ What have been referred to above are the ‘Renouncers of the 
Veda’, from which it would seem as if there were ‘ renunciation ° 
of the ‘Veda’ or of ‘what is contained in the Veda',—and not 
that of süch acts as the accepting of gifts and the like, which are 
done for the purpose of enabling the man to perform the acts 
enjoined by the Veda.” 

In verse 84above it has been declared that the Veda is 
the ‘refuge for those seeking immortality’; so that Vedic study 
is enjoined even for that stage at which Knowledge (and not 
Action) becomes the predominating factor in one’s life. In as 
much as the Agnihefra and other rites are accomplished with 
the help of material substances, they naturally become renounced 
when there is no sense of property (the notion o; mine). Such 
‘renunciation’ is meritorious only for one whose wife is dead, 
or who, having made arrangements for the upkeep of his Fires, 
concentrates bis attention on the Supreme Self. We read in 
the Brhadéranyaka Upanisad—‘when he thinks of going 
away, he says to his son &c. &c,' which lays down the handing 
over of the Fires. This renunciation of the Fires is enjoined 
also for the decrepit old man—‘ By decrepitude does he become 
absolved from this.’ Those rites however which do not take the 
aid of material substances—such for instance as the Twilight 
Prayers, the daily Agnilotra and the like—the performance of 
these being not forbidden, one remains entitled to it till his very 
last breath,—(94). 


VERSA (95.) 
HAVING RENOUNCED ALT, ACTS, AND THROWN OFF THE TAINT OF HIS 


ACT, AND STUDIED THB VEDA WITH MIND SELI-OONTROLLBD, HE 
SHALL LIVE AT BASE UNDER THE PROTECTION OF HIS SON.—(95). 
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Bhasya. 

* Having studied the Veda’;—this implies that the Veda shall 
not be given up. This has been already explained above. 

The right reading would appear to be the present-participial 
form ‘ abhyasyan,’ ‘studying? 

* He shall live at ease under the protection of his son? j— 
ive. if he has ason born to him; or of any other person 
who may bein the place of his son; such, for instance as his 
grandson, They say that in this case also one should retire 
to another house.—(95). 


? VERSE (96). 

HAVING THUS RENOUNCED ALL RITES, INTENT UPON HIS OWN DUTY, 
FYRER PROM LONGINGS, HE DESTROYS SIN BY HIS NENUNCIATION 
AND ATTAINS THE HIGHEST STATE.—(96). 


Bhasya. 


\ ‘His own duty’—meditation on the Soul; he for whom 
this is the highest duty 


‘Free from lungings’—not entertaining a desire for any- 
thing, even in his mind—(96 
VERSE (97). 

‘Tavs HAS TAE FOURFOLD DUTY OP THE BRÄHMAYA BEEN EXPOUNDED 


TO YOU, WHICH IS CONDUCIVE TO INPERSIHABLE REWARDS APTHR 
pears. Now Listes TO tae DUTY OP KIxGs.—(97.) 


Thue ends Discourse VI of the Minava-Dharma-Shiüstra. 
Bhasya. 


* Fourfold Duty'—pertaining to the four life-stages; all this 
has been expounded for the Brihmana. 

* At the outset the text has spoken of the fiice-horn person, 
in the opening verse—'Having thus lived the life of the House- 
holder, the accomplished ticiee-Dorn person &c. &e.’, and it has been 
decided that the term stands for all the three castes, as there is no 
sort of incongruity involved in Under the circumstances, the 
term ‘brahmana’ of the present verse should also be taken as 
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standing for all the three castes. There would be a justification for 
denying this only if the entire Discourse did not form one organic 
whole, beginning from the opening verse and ending with the 
present verse. As a matter of fact, the opening verse is perfectly 
amenable to being construed with this last verse (the whole dis- 
course thus forming one organic whole); so that it is quite open 
to us to take this verse as referring to what has been mentioned 
in the opening verse." 

As a matter of fact, the sentence is regarded as having that 
meaning which is found to be expressed by it, after a thorough 
consideration of the sentence as a whole, And in this way, it is 
distinctly more reasonable to take the term ‘twice-born person’ 
(o£ the opening verse) as standing for the Brithmana (rather than 
the other way). Because every ‘Bralimana’ also is ‘twice-born’, 
but every 'bwice-born person’ is not a ‘Brahmana’. So that the 
term ‘twice-born’ being capable of being directly applied to the 
Bralmana, it cannot be right to take the term ‘Braimana’ as 
indirectly indicating the wider circle o£ tiice-Dorn persons. 

“But in the Mahabharata we find three life-stages laid down - 
for the Shidra also ;—having started with the words ‘for the 
Shüdra who has accomplished all his work, there is attendance’, 
it goes on to say ‘all the life-stages have been prescribed for him, 
except the Nirdmiga’—that is Renunciation.” 


This is not right. Such is not the meaning of the text 
quoted ; what it means is as follows—‘the Shidra should not 
have recourse to the four stages, he obtains the reward of all the 
stages by means of service and the beyetting of children’;—which 
means that—‘dnring Honseholdership he obtains, by means of 
serving the twice-born men, the rewards of all stages, with the 
sole exception of Liberation, which is the reward of Renunciation.’ 


From this it follows that the Four Life-stages are meant for 
the Brāhmana only —(97) 


Thus ends the Bhasya on Discourse VI. 
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